THE MEMOIRS OF A JEWESS OF THE 
SEVENTEENTH CENTURY: 


Professor Doctor Kaufmann has, by his edition of 
the Memoiren der Glickel von Flameln, earned the 
thanks of all Jewish students as well as of the Jewish 
public at large. It is hardly necessary to say that 
these Memoirs are well edited. “With the great 
nothing is small.” And everyone who has the good 
fortune to be acquainted with Dr. Kaufmann’s works, 
knows that whatever he did—-whether he wrote on 
the history of the attributes of God in Jewish phil- 
osophy, or pointed out the greatness of George Eliot 
to his countrymen, or described for us the im- 
portance of the Anglo-Jewish ritual, or edited the 
registers of some obscure Jewish community—he did 
it well, in a thorough, scientific, and scholarly man- 
ner. And so these Memoirs, too, are provided with 
an excellent introduction, in which he not only gives 
an account of the manuscript from which his edition 
was prepared, but brings to bear upon his subject all 
the cognate contemporary literature both in print and 
in manuscript, whilst the footnotes giving explana- 
tions of many strange words and odd observations in 
the text prove greatly helpful to the reader. 

But it must not be inferred from this that the 
Memoirs belong to Dr. Kaufmann’s minor work. 
Only to those to whom Jewish literature is a mere 
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exhibition of so many Books of the Dead—to be 
relegated to their dusty shelves after a brief study of 
the title-page—will the contents of these Memoirs 
appear trifling and unimportant. Those, however, to 
whom literature means life, with all its varying phases 
of folly and wisdom, of grief and joy, happiness and 
misery, will find in these Memoirs a source of infinite 
delight and instruction, revealing the history of a life 
extending over nearly three-quarters of a century. 
But what is more important is that these revelations 
come from the heart of a woman. Jewish literature 
on the whole is not rich in “ Lives,” but an autobio- 
graphy written by a woman is an almost unique phe- 
nomenon in it. 

Frau Glickel Hameln, the author of these 
Memoirs, was the daughter of Lob Pinkerle, the Par- 
nas or president of the Jewish community in Ham- 
burg. He was a man of great influence among his 
Jewish fellow-citizens, and is described by his daugh- 
ter as the means of procuring for his brethren the 
permission to re-settle in that city after their temporary 
expulsion from it about this period. Gliickel, who 
was born in 1647, was a child of three years when 
this expulsion took place. 

By this date the reader will at once be prepared 
not to expect from her a description ora diary in the 
modern sense of the word. In the seventeenth century 
people were not yet inclined to undergo the process 
of self-vivisection, constantly registering their moods 
and humours and parading them before the world. 
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Self-torture was not yet considered bliss, and to go 
down on one’s knees and pray to God for a handsome 
lord was not looked upon as a special act of intel- 
lectual spirituality. Matrimonial arrangements were 
quietly left to the parents. Our Gliickel, in particu- 
lar, with the many vicissitudes and cares which life 
brought to her, had hardly time for introspection. 
She was a simple-minded woman, a mere “mother in 
Israel’? and as foolish as all mothers, hence doomed 
to many a disappointment with her children ; idolising 
her husband and in consequence almost broken-heart- 
ed after his death, and so proud of her own and her 
husband’s family, which she probably overrated, that 
her own individuality was sunk in theirs. All the 
more do we hear from her about her connexions and 
relatives, who were mostly prominent members of the 
Jewish congregations scattered over a great part of 
Germany. Her Memoirs thus gain a particular inter- 
est, giving us as they do an insight into the social life 
of the important Jewish communities of Hamburg, 
Metz, and Altona, such as no other source affords. 
Her first recollections date from Altona, to which 
place (only about a mile from Hamburg) her family 
removed after the expulsion already mentioned. AI- 
tona, in which they found a Jewish community con- 
sisting of about twenty-five families, formed at that time 
a part of the dominions of the “righteous and pious 
King Frederick III of Denmark.” ? The Jews were, 
it would seem, permitted to carry on business in their 
old home during the daytime, after procuring from 
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the Mayor of Hamburg a special passport, for which 
they had to pay a tax of a ducat, and which had to be 
renewed every month. If the Jew was so fortunate 
as to have acquaintances among the politicians, the 
month was extended to eight weeks. But neither 
taxes nor the authority of the chief magistrate could 
protect them against the insolence of the Hamburg 
mob, so ‘‘that every woman thanked the Lord when 
she saw her husband in peace”? back in Altona as 
the evening approached. 

Her family was the first to return to Hamburg. 
But Glickel had little confidence in the Senate, who 
were instigated by the clergy not to suffer the Jews to 
take possession of their old places of worship. As 
we know from another account, the Lutheran minis- 
ters advised the Senate not to grant this privilege to 
the Jews unless they agreed to the appointment of a 
“ Christian Rabbi” to preach the Gospel in their syna- 
gogues. «It lasted along while,’’ Gliickel says, “ till 
we crept back (that is, returned slowly) to our syna- 
gogues. May the Lord, in the abundance of his 
mercy and lovingkindness, have compassion with us 
and send us our righteous Messiah, when we shall 
serve him in the integrity of our hearts and shall 
offer our prayers in the holy Temple in the holy city 
of Jerusalem. Amen.” + 

With Gltckel these words were not a mere phrase. 
She had cause enough to be eagerly expectant of a 
redeemer. She was a child of three or four when 
the Cossack leader, Bogdan Chmielnicki, let loose his 
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savage hordes against the defenceless Jews of Poland. 
Tens of thousands were massacred, many more per- 
ished by famine and exposure to cold and all sorts of 
disease. Some, however, managed to escape “the 
sword of the hero of holy Orthodox Russia,” and 
fled to Germany. Of these many found their way 
to Hamburg and Altona, which were overcrowded 
with the refugees. Old Léb Pinkerle, as the Parnas 
of the Jewish community, had a hard time of it in 
providing these unfortunates with subsistence and 
employment. “It was after this event,’ Glickel 
writes, ‘‘that the Wilna Jews ran away from Poland. 
Many came to Hamburg. They were afflicted with 
a contagious disease, but we had then no hospital in 
Hamburg . . . . and my father, of blessed memory, 
accommodated ten of them in the upper floor of the 
house.’ Her grandmother, who, in spite of all the 
remonstrances of her children, insisted on visiting 
them four times a day and took care that they should 
be wanting in nothing, caught the malady and died 
after a few days. Gliickel also caught the contagion. 
This was the first severe illness through which she 
passed.5 

The office of Parnas was thus in those troubled 
times not very pleasant, But even this doubtful privi- 
lege—of converting his house into a hospital and 
endangering the lives of its inmates—poor Pinkerle 
was not allowed to enjoy in peace. As Gliickel tells 
us, his high dignity was contested by certain malicious 
people, who, playing the part of informers to the 
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Danish Government, tried by these slanderous means 
to replace him in the office of Parnas. Pinkerle and 
his colleagues had to repair at once to Copenhagen ; 
but the court was convinced of their innocence, and 
matters were soon settled to the satisfaction of the old 
Parnas.® 

All this occurred before our Gliickel reached the 
age of twelve, with which year her childhood was 
brought to an end. Through the age of girlhood— 
the age of lofty dreams and low realities—she never 
passed. For her twelfth birthday finds her engaged 
to Chayim Hameln, and at fourteen she is married 
to him.7 

The town to which Gliickel was _ transplanted 
through her marriage was Hameln, an out-of-the- 
way place in the northwest of Germany, better 
known to legend than to history. She tells us of the 
annoyance caused to her mother by the impossibility 
to procure respectable coaches for the journey. They 
had to make their way from Hanover to Hameln with 
all the wedding train on mean peasant-carts. Her 
father-in-law, Joseph Hameln, comforts them with the 
fact, that many years back, when he set out to marry, 
no vehicles at all were to be found, and, though the 
son of the Parnas of all Hessen, he had to make his 
entry on foot into Stadthagen, where his dear Freud- 
chen lived, whilst his companion Fisch carried the 
dowry on his shoulders.® 

Gliickel dwells with evident delight on everything 
relating to her new home. The first who won her 
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heart was, as it would seem, her father-in-law, the 
amiable and venerable Joseph Hameln, who, together 
with his wife, gave her much “calmness of spirit.” 
“Who can describe,’ she exclaims, ¥ their charity 
and piety, and with what kindness and consideration 
they treated me; far better than I deserved.” She is 
not quite insensible to the dulness and dreariness of 
Hameln, which was a petty village in comparison 
with her native place, only two Jewish families living 
there. But she quite forgets Hamburg when she 
thinks of her saintly and energetic father-in-law He 
got up every morning at three o’clock, dressed him- 
self in his synagogue suit (Schaulrock), and read aloud 
his prayer or other religious book. Her room ad- 
joined his, and the opportunity of observing him and 
listening to him when he prays or studies fully com- 
pensates her for all the delights of the Hanseatic city. 
And what pious and noble children his were! What 
a sage her brother-in-law, Reb Abraham! He spoke 
little, but every word that escaped his mouth “was 
sheer Chochma” (wisdom), As a youth he was sent 
to Poland, which was then a great centre of Talmudi- 
cal learning, and he “was full of Torah as a pome- 
granate is full of seed.” Her other brother-in-law, 
Reb Shmuel, also went to Poland for the purpose of 
studying. The two brothers there made excellent 
matches, especially the latter (Shmuel), who married 
a woman of ‘“‘a very noble family,” the daughter of 
the great Reb Shulem, the Chief Rabbi of Lemberg.9 
The Chmielnicki persecution, already referred to, 
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brought both brothers back to Germany with their 
families, and they had to commence life over again. 
Shmuel was soon elected Chief Rabbi of Hildes- 
heim, where he lived and died asa saint. Another 
of her numerous brothers-in-law was Reb Lob 
Bon, a fine character, who, though not a student, 
was still ‘a beautiful knower of books” (7z. ¢., fairly 
read in lighter Hebrew literature); who was for a long 
time Parnas in the Cologne province. And what a 
noble and modest woman her sister-in-law Esther—a 
great sufferer, one who bore her affliction with 
patience and submission to God ! 7° 

The most important of the Hamelns—to Gliickel 
at least—was her husband, Chayim Hameln, the 
eighth son of Joseph Hameln, Though she proba- 
bly never saw him before her wedding, she very soon 
finds that the “‘ great, dear God”’ has “brought them 
together and guided them well.’ She hardly ever 
mentions him without the endearing epithet of ‘the 
crown of my head.” He is her saint, who, though 
in very delicate health and working himself half dead 
to earn a living for his family, never omits to go 
through his fixed readings in the Torah and to fast on 
Mondays and Thursdays. She knew few Rabbis, 
Gliickel maintains, who read their prayers with so 
much devotion (Kawono) as her husband did, and he 
would not interrupt them even at the risk of losing 
great opportunities. To her he is “the consumma- 
tion of a good Jew,” patient and forgiving, modest to 
a fault, never putting up as a candidate for any honor- 
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ary office in the community and exceedingly honest 
in money transactions.* Gliickel is not a little proud 
of the fact that such a saint and good Jew held her 
in high esteem and kept her “like the apple of his 
eye,’ and never consulted anybody but her, though 
she was so young. 

The newly-married couple found Hameln, as it 
seems, too small a place for their commercial enter- 
prises, and moved soon to Hamburg, where they set- 
tled as dealers in jewelry. There they lived ina fair 
state of prosperity for thirty-eight years, Chayim 
travelling far and wide, carrying his trade to Leipzig, 
Frankfort, and Amsterdam, and Gliickel attending to 
her household and nursing the children. Anxious 
for his health, she prevailed upon him to take a part- 
ner, and she sits up the whole night drawing up the 
contracts. J am sorry to say that the partnership did 
not prove a success, and she gets a mild scolding for 
all her kindness.* The occasional losses of money, 
death of relatives, illness of children (who came in 
rapid succession to the number of twelve), belong to 
the regular programme of life, and the Hamelns had 
their share of sorrow as any other mortals. “The 
Almighty is just,” Gliickel comforts herself. “We 
sinful creatures know not what is good. What we 
look upon as the greatest evil, turns out to be the best 
fortune which has ever befallen us.” 5 

The affairs of the Jewish community, of which 
the younger Hamelns are now prominent members, 
are also conducted wisely and soberly by the sage 
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Parnasim, the congregation incurring no new debts, 
so that there is very little reason for excitement.*° The 
spiritual life is, as everywhere, concentrated in the 
synagogue. The Chalphanim (money-brokers), who 
apparently constituted a large part of the Hamburg 
congregation, Gliickel tells us, go, after the day’s 
work is over, to the synagogue, where they read 
Minchah, Thence they’ proceed to their various Cheb- 
vahs (a sort of religious club), to study Torah there,’7 

The only great public event during Gliickel’s resi- 
dence in her native place worth recording, was the 
rise of the Pseudo-Messiah Sabbatai Zebi. The Mes- 
sianic fever which spread from the East was soon 
caught by almost the whole of European Jewry, and 
raged most violently in Hamburg. 

« About this time’ (1665 ?), Gliickel reports, ‘“‘peo- 
ple began to talk of Sabbatai Zebi. Woe unto us, 
for we have sinned. . . When I think of the ‘repent- 
ance done’ by young and old I despair of describing 
it. . . And what joy when there arrived letters from 
Smyrna! Most of these were addressed to the 
Sephardim. To their synagogue the Germans, too, 
betook themselves to hear the letters read. The 
Sephardic youth attending the meetings appeared in 
their best dress, and wore the colours (green) of Sab- 
batai Zebi. Many sold their houses and farms, and 
thus prepared for early emigration. My father-in-law 
left his house and furniture in Hameln and moved to 
Hildesheim (to join the Jewish community there in 
the new exodus), and even sent us to Hamburg two 
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boxes full of good things as provisions for the way ”’ 
(to Palestine). . . All proved an illusion after nearly 
three years of excitement. “O my God and Lord, 
still thy people Israel despair not, but trust to thy 
mercy that thou wilt redeem them whenever it will 
be thy holy pleasure to do so. . . I am certain that 
thou wouldst long before have had mercy with us, 
were we but to fulfil the commandment, ‘Thou shalt 
love thy neighbour as thyself.’ ” 78 

The marriage of their daughter Zipporah with 
Kossman Gomperz, the son of Elia Gomperz, of 
Emmerich, was the great event in the Hameln family. 
For Elia was the most prominent Jew in the Prus- 
sian provinces, and was held in much esteem by the 
Court of the great Elector Frederick William, of 
Brandenburg, who employed him in various political 
missions to the Dutch Republic. In fact, people were 
not willing to believe that the match would ever come 
off, considering that Gomperz was a regular German 
Kazin (Prince in Israel), whilst the Hamelns had no 
claim to such distinction, The wedding, which took 
place in Cleves, where they went with a suite of 
twenty people, accompanied, as it seems, by a band of 
musicians, was the triumph of Gliickel’s life. The 
house in which the guests were lodged resembled a 
regular palace, magnificently furnished, and they were 
constantly receiving visits from the local aristocracy, 
who came to see the bride. « And,” fond and foolish 
a mother as Gliickel was, she adds, “for a truth, my 
daughter looked so beautiful that nothing ever seen 
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could be compared with her.’’ At the ceremony itself, 
there were present, besides so many people of noble 
birth, Frederick III, the future king of Prussia, and 
Prince Maurice of Nassau, holding all the time the 
hand of her dear Mordecai, a boy of five years, who, 
attired in his best frock, was declared to be “the pret- 


tiest child in the world.” There came also to the 
wedding many influential members of the Jewish- 
Sephardic community (in Amsterdam). “ One 


among them was named Mocatti, who traded in dia- 
monds. They were all so much occupied in prepar- 
ing a proper reception for those high personages that 
they even forgot to write the Kethubah, so that the 
officiating Rabbi had to read it from a book.” ° The 
festivities concluded with the appearance of masks, 
who performed the death dance. Mrs. Lily Grove, 
in her charming and learned book, “Dancing,” says 
that it is still customary in some parts of Germany to 


perform it at weddings. ‘‘The name sounds grue- 
some, but it is a merry sport, in which kissing is not 
forgotten.” 


The Memoirs, besides their bearing upon the social 
history of our ancestors in ages gone by, of which 
illustrations have been given above, have also a cer- 
tain theological interest, which must not be left un- 
noticed. The interest will perhaps be the greater 
since we live in a time in which ignorance has almost 
succeeded in making the world believe that it was 
only with the introducing of the holy rite of confirma- 
tion that Jewish women were brought under the influ- 
ence of the synagogue. 
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The reader hardly expects to meet with a Jewish 
St. Theresa. Gliickel was nota réligicuse. Piety was 
nother profession. ‘I do not consider myself fromm” 
(pious), she says, “I am actually a sinful woman exempt 
fromvery fewtransgressions. O that I might be worthy 
to supplicate (for mercy) and to be really repentant.” 
The call she received—which, let us hope, was not less 
Divine than that ever heard by any Abbess in the Middle 
Ages, or any lady settlement worker about to devote her 
life to the cause of Humanity in modern times—was to 
be a mother, and as such she was soon absorbed by her 
household duties, nursing her darlings, and assisting 
her husband in various ways. After his death (1689), 
the whole burden of the family fell on her ; she 
had both to carry on his business and to attend to 
the bringing up of her eight orphans. She had thus 
little time left for performing real or apparent devotions. 
Nor do we think that she could lay any claim toa “su- 
perior education.”” Her Memoirs are written in Hebrew 
letters, but the language is the current Jiidisch-Deutsch 
of the time. Heer father, she tells us, had his children 
instructed both in things heavenly and things worldly. 
By the latter she probably understood some know- 
ledge of French and playing on the “ Klaffenzimmer”’ 
(Clavier), in which art her half-sister was highly 
accomplished.**. We may also assume that she knew 
sufficient Hebrew to read her daily prayers and to 
understand various familiar phrases and terms, which 
became almost a part of the language of the Juden- 
gasse. But we doubt whether she was ever able to 
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read a Hebrew book with ease. At least we know 
that when she wished to make herself acquainted with 
the contents of R. Abraham Hurwitz’s Ethical Will, 
she had to have it read to her in an extempore German 
translation.27 The store from which she drew her 
spiritual nourishment was, apart from the Bible, that 
edifying literature written in Jidisch-Deutsch so 
admirably described in an essay by the late Dr. P. F. 
Frankl on the Zrdauungslectitre unserer Altvorderen.” 
But such books could be and were probably read by 
all who were educated at the Cheder in their youth, 
as Gliickel had been.** Her views about God and the 
world offer thus nothing exceptional, but just on that 
account they are the more interesting to us as repre- 
senting the general way of thinking by Jewish women 
of that age. 

She opens her Memoirs with the words: ‘‘ What- 
soever the Holy One, blessed be he, created, he 
created but for his glory. The world is built up by 
mercy. We know that God, praised be he and 
praised be his name, does not require us ... . but 
created everything out of sheer lovingkindness and 
mercy.” 5 This is followed by a long theodicy explain- 
ing and justifying the ways of Providence. Her rea- 
soning is just as little cogent as that of all other 
theodicies. The real point is that, she herself being 
convinced of the soundness of her argument, hers 
was a just God, and she had not to face the taunt 
hurled against those who, carrying the doctrine of 
necessity to its utmost consequences, were told that 
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they ought to add to their creed: “I believe in God 
because he is unjust.” 

The conception of God’s mercy and love pervades 
all of Glickel’s thoughts. She expresses herself in 
the following way: “The great good God is merciful. 
We are his children. His mercy upon us surpasses 
that of a father (of flesh and blood). For this latter 
may sometimes lose patience with his wicked son and 
disown him at last; but we poor children are con- 
stantly sinning against God. Still the great, good 
Heavenly Father, in spite of the impurity attaching to 
us through our transgressions, tells us that we have 
only to repent of our sins, and’ he will again receive 
us as his children. Hence, my heartily beloved 
children, despair not... . . The Lord zs merciful 
and gracious, long-suffering, to righteous and to 
sinners alike.” ** Even suffering and pain are only an 
effluence of God’s goodness. The sinful creatures are 
mischievous children in whose education the great 
gracious God takes a pleasure, so that we may be 
worthy children and servants of our Father and 
Lord.” “TI implore you,” she says to her children, 
“to accept everything that God sends (suffering 
and pain) in a humble and submissive spirit, and never 
cease to pray to him. We sinful creatures know not 
what is really good for us.” 8 We ought to rejoice in 
suffering and thank God for it. And on a certain 
occasion of great grief and loss which she could not 
help feeling deeply, she reproached herself with the 
words: “TI know that this complaining and mourning 
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is a weakness of mine. It would be much better for 
me to praise and thank the great and gracious God for 
all his mercy toward such an unworthy woman as I 
am. How many better and worthier people are there 
who have not the means of defraying even a single 
meal.” *? On another similar sad occasion she says: 
“And for all this I thank and praise thee, my Creator, 
who, even in thy chastisement, showest to me, an 
unworthy, sinful woman, more grace and mercy than 
I deserve, and teachest me through these troubles 
patience and humility. . . . I do pray thee, Almighty 
good God, for thy grace, which will give me the 
strength to serve thee, so that I may not appear in a 
state of impurity before thee.” 3° 

The appearance before God takes place after death 
when man has “to give account and reckoning before 
the King of kings, the Holy One, blessed be he.” 
This belief in immortality, which permeates all her 
thoughts, forms a part of Gliickel’s theodicy; for it is 
in the next world that man has to pay his real debts 
or has to expect his real reward, wherefore he should 
submit to suffering in meekness and joy as a means 
of salvation.3* The terror of sin consists partly in this, 
that in some mystical way it takes possession of man’s 
soul, so that not even death can relieve him, and it 
accompanies him to the next world.3* In brief, the 
soul is given in trust to man only for a certain time, 
returning unto him who has given it to us.33 And 
when the “crown of her head”’ was so roughly removed 
by the premature death of her husband, her comfort 
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was that he was transplanted to a better and eternal 
world. “It is for us,” she continues, “to pray that our 
end should be in accordance with his will and plea- 
sure, and that it should please the Most High to bring 
us to the Gan Eden,” 3+ The world is a stormy sea 
full of dangerous temptations, in which man is easily 
drowned. But the Torah is the life-belt which the 
great, gracious God has thrown out in these bottom- 
less depths that man may get hold of it and be saved. 
This is the meaning of the words in the Scripture, 
“Therefore choose life.’’ 35 

This was the belief of Jewish men and Jewish 
women for thousands of years, and we would hardly 
dwell on it but for the fact that a certain class of 
amateur theologians, who supply our periodical liter- 
ature with divinity and morality, show a strong bias 
to make the doctrine of immortality an exclusive 
monopoly of Christianity. Whatever may have been 
the attitude of ancient Judaism towards this doctrine, 
there can be little doubt that belief in reward and 
punishment after death has been an essential dogma 
of the Synagogue for more than two thousand years. 
“The way to eternal life or salvation is given in the 
holy beloved Torah.” 

The term Heavenly Father is with Gliickel, as with 
many Jewish moralists, a favourite expression. And, 
she argues, if we are commanded in the Torah to 
honour our parents, how much more careful must we 
be to honour our Father in heaven, and not do any- 
thing that might call forth the anger of the great, 
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kindly God.3° ‘The readiness of our ancestor Abra- 
ham to sacrifice his only son Isaac at the command of 
God—and I, as a mother, know that parents suffer 
more at seeing their children in affliction than when 
they are themselves in pain—should alone suffice as 
an example how to serve God, and to give up for 
his sake all worldly considerations and joys.” 37 
Another main point is, Thou shalt love thy 
neighbour as thyself; which, she says, “‘is so little 
observed in our generation.’ ‘We know,” she 
says, “that it is the Most High who said it, and if we 
were truly pious from the bottom of our hearts and 
not so bad as we are, I am certain that God would 
have mercy with us, if we would only keep the said 
law.” 32 It is interesting to notice how like a child 
Gliickel speaks of the law and its commandments. 
When reading of the crime of certain of her co-religion- 
ists, who tried to hide it afterwards, she says, ‘ But it is 
written in our 7ez Words, ‘Thou shalt not steal,’ and 
therefore the Omnipresent, blessed be he, did not help 
them.” 3? But with wives and mothers the first lessons 
in altruism are given in the family circle, and charity 
begins with them at home; “for the great Heavenly 
Father and only God has established in his wisdom ”’ 
that we first love our children, then our near relatives ; 
otherwise the world could not exist.4° There is, 
indeed, a certain practical vein running through the 
whole of these Memoirs, showing that she well knew 
how to take care of herself. But even in her harsh 
moments, which are usually when she thinks that 
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the offspring of Chayim and Gliickel Hameln are 
not so well treated by the world as they deserve, 
she is always under the control of religion, and 
reproaches herself for her complaints. “ Great, Only 
God, I implore thee from the depth of my heart to 
forgive me, because it is possible that I have wronged 
him (the enemy of her son). Perhaps he acted as he 
did (with the best intentions) for God’s sake.” 4" On 
another similar occasion she prays that the Name, 
blessed be he, should forgive those who enticed a 
relative of hers to live in Hameln, which was the 
cause of great misfortune and misery to him. Lastly, 
we give here her injunctions to her children for whose 
benefit these Memoirs were composed, and whom she 
entreats to be indulgent with her as she was in great 
distress when she wrote them. “Setve God,” she 
says, “my dear children, with all your hearts, with- 
out hypocrisy and falsehood... . Say your prayers 
with devotion and awe. ... and do not interrupt 
them by talk, which you must consider as a great 
sin. . . . But havea fixed time for the study of the 
Torah every day. Attend diligently to your business, 
for the providing a livelihood for one’s wife and chil- 
dren isa great religious work (Ahitzwah). In particular, 
be honest in your money dealings, both with Jews 
and non-Jews, so that the name of Heaven be not 
profaned through you. If you have in hand money 
or wares of other people, then be more anxious about 
them than if they were your own ; so that you, God 
forbid, wrong nobody. The first question put to man 
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in the next world is, whether he was faithful in his 
money transactions.” 4 ‘TI give thanks and praise 
to God,” she says somewhere, “who enabled me to 
leave Hamburg without owing a farthing to Jew or 
Christian.” #3 

Gliickel survived her husband for nearly thirty-five 
years. It is a gloomy, hard life which she leads, full 
of care, anxiety, and trouble. She travels far and 
wide to the great fairs, which expose her to the most 
unbearable heat in summer and bitterest cold in win- 
ter, and spends the days in her warehouse.*+ As it 
would seem, her plans were, after settling her chil- 
dren in life, “to give up the vanities of the world, and, 
as every pious and good Jewess ought to do, emigrate 
to Palestine to serve there the Lord with all her soul 
and all her might.” 45 But this was not to be. For her 
children, aware of her intentions, are naturally anxious 
to retain her near them ; and it is at their urging that, 
after having refused many proposals, she allows her- 
self to be persuaded to enter wedlock for a second 
time with Cerf Levy of Metz, where her daughter 
Esther Schwab lived. The wedding with Cerf Levy, 
the Parnas of the Jewish community and the greatest 
banker in Lorraine, took place in Metz in 1700; and 
with it begins a new series of misery and distress in 
Glickel’s life. For Levy, after two years (1702), fails 
in his business, the firm is ruined, and Gliickel, who 
is so proud of her good name in the commercial 
world, has the mortification to see her husband un- 
able to fulfil his obligations toward his creditors. The 
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little fortune she brought to him was also lost, and 
they had to live on a grant from his children. Levy 
dies a broken-hearted man in 1712. Gliickel, who 
always dreaded the thought of becoming a burden to 
her children, lived for three years longer in great 
isolation and privation, till at last (1715) starvation 
compelled her to yield to the entreaties of her good 
daughter Esther, who was the support and the con- 
solation of her old age. Gliickel despairs of doing 
justice to Esther’s virtues. She is modest, saving, 
and an excellent housekeeper, and her ‘mother-in-law, 
Frau Jachet-Agathe Schwab, bears witness to the 
superiority of Esther to herself in the great art of pre- 
paring nice dishes. She is very regular in her attend- 
ance at the synagogue, never absenting herself from 
any Divine service. Her house is open wide to the 
poor, and her table is always adorned by the presence 
of her Rabbi (a sort of domestic chaplain) and that of 
an alumnus of the Talmudical College.4® She and her 
husband, who is now Parnas of the community, are 
popular with poor and rich, all enjoying their hospi- 
tality. As to Gliickel herself, they are exceedingly 
kind to her, “showing her all the honours in the world” 
and treating her with great consideration and regard. 
“May Heaven reward them” for all their goodness. 47 

Glickel, who continued her Memoirs to 1719, 
died on the 19th of September, 1724. She departed 
from this world “with a good name.” The Memoirs 
were copied out by her grandson, Moses Hameln, 
Chief Rabbi of Baiersdorf. After a hundred and 
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seventy-two years of dead silence Gliickel speaks to 
us again. And her words are well worth listening 
to. 


SAINTS AND SAINTLINESS: 


Some two years ago, in a conversation with a lady 
of the Jewish persuasion, of high culture and wide 
reading, she made the remark to me that, as far as she 
knows, Judaism is the only one among the great reli- 
gions which has never produced a saint, and that there 
is, indeed, no room in it for that element of saintliness 
which, in other creeds, forms the goal the true be- 
liever endeavors to reach. The conclusion which she 
drew from this alleged fact was, that good enough as 
Judaism may prove for the daily wear and tear of life, 
men and women of finer texture of soul than the com- 
mon run of humanity must look to other religions for 
higher aspirations than to that which had come down 
to her from her ancestors. 

Strange as such an assertion must appear to the 
student of Hebrew literature, I was not altogether 
surprised at her statements, considering the religious 
environment in which she had been brought up. 
Carlyle said of Voltaire that “he dearly loved truth, 
but of the triumphant kind.” My lady-friend loved 
Judaism fairly in her own patronising way, but her 
Judaism was of the sane and plausible kind. It made no 
demand on faith. Itwas devoid of dogma, and shunned 
everything in the nature of a doctrine. Its great 
virtue consisted in its elasticity, in being adaptable to 
the latest result of the latest reconstruction of the Bible, 
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and in being compatible with any system of philosophy 
ever advanced,—provided, of course, that the system 
in question was still a subject of languid conversation 
in fashionable drawing-rooms. Above all, Judaism 
was with her a sober religion, hostile to all excesses 
of mysticism and enthusiasm, all prudence and com- 
mon sense, but little of wisdom and less of soul and 
emotion. But enthusiasm and mysticism are the very 
soil upon which saintliness thrives best. It is, there- 
_ fore, not to be wondered at if Saints and Saintliness 
were excluded from Judaism as conceived by her and 
her teachers. 

It is not my intention to enter into a controversy 
as to such a conception of Judaism. Starting afresh 
in the world as we did, to a certain extent, at the end 
of the eighteenth century, it was only natural that 
with the zeal of new converts we should be eager to 
assimilate all sorts of ideas ; and whilst we have learned 
a good deal of Latin, a good deal of Greek, a good 
deal of history, and also acquired some methodical 
habits in our scientific work,—for all of which benefits 
we ought to feel truly grateful,—we have been at the 
same time too much accessible to all kinds of rational- 
istic platitudes, and to a sort of free-thinking and 
materialistic dogmatism long ago obsolete among the 
great majority of thinkers. Itis ample time that 
we become free men, and begin to use our powers of 
discretion. We ought to remember that we live now 
in the twentieth century, not at the end of the eigh- 
teenth. True, the twentieth century is still in its in- 
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fancy, and has hardly had time to develop a line of 
thought of its own. But as it is the heir of the past, 
we know that among the ideals bequeathed to it by 
the last decades of the nineteenth century which it 
cherishes most, are the following: That in religion 
catholicity is good, sectarianism is bad; that great 
religions can live only on ideas and ideals, not on 
mere organisation; that plausibility is more often a 
sign of mediocrity than a test of truth; that soberness 
is good, but that inspiration and enthusiasm are better, 
and that every religion wanting in the necessary sprink- 
ling of Saints and Saintliness is doomed in the end 
to degenerate into commonplace virtues in action, and 
Philistinism in thought, certain to disappear at the first 
contact with higher life and higher thought. 

It will readily be perceived that under these altered 
conditions of thought there must be much in the 
scheme of salvation drawn up some seventy or eighty 
years ago that is badly in need of revision. And this 
revision does take place, in spite of all the frenzied 
attacks upon romanticism, mysticism, and Orientalism. 
The only section of humanity never afflicted with 
this last vice were, as far as I know, the Red Indians. 
They were good Western gentlemen sans reproche, 
without a taint of Orientalism and all its terrible con- 
sequences. However, I do not wish to argue this 
point just now. Here we shall confine ourselves to 
the subject of Saints and Saintliness in Judaism, an 
aspect of Judaism almost entirely neglected by our 
“theologians.” 
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The best Hebrew equivalent for the term saint is 
the adjective tpn, commonly used in the sense of 
pious, devout, reverend, godly; but the noun 4pn is 
found together with jn and oven, thus implying the 
qualities of grace, graciousness, gracefulness, and 
kindness. Thus we read of Esther, “And the King 
loved Esther above all the women, and she obtained jn 
and ‘pn in his sight” (Esther 2: 17); that is to say, 
she found grace and kindness in his sight. Of the 
virtuous woman it is said, “She opens her mouth with 
wisdom, and in her tongue is tpn nn, the law of 
kindness (or graciousness)” (Prov. 3r: 26). When 
God reminds Israel of the honeymoon at the outset 
of her spiritual career, when she was wedded to the 
Torah, he says, “I remember thee the grace (10n) of 
thy youth,” etc. (Jer. 2: 2). When an ancient 
Rabbi wanted to be polite to a newly-married couple, 
he would compliment the bride with the words, AN) 
maiom (beautiful and graceful). Applied to matters 
spiritual, the best equivalent for npn or npn would 
be “beautiful souls.” 

Closely connected with the terms Chasiduth and 
Chasid are the terms Kedushah (holiness) and 
Kadosh (holy). The two ideas are so naturally 
allied with each other that they are interchangeably 
used in Rabbinic texts. But it must be remarked 
that the term Kedushah does not entirely cover the 
English word holiness, the mystical and higher aspect 
of it being better represented by the term Chasiduth 
(saintliness). Whilst I shall thus consider myself at 
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liberty to utilise freely such Biblical and Rabbinic mat- 
ter as gives evidence of the existence and nature of 
Kedushah in Judaism, I shall, on the other hand, try 
to sift the material~in such a way as to give promi- 
nence to the element of Chasiduth, and all that this 
term implies. 

The notion of Chasiduth, or saintliness, is variously 
described by different Jewish writers. The only 
point about which they fairly agree is the feature of 
individualism that distinguishes the Chasid, or saint, 
from other religionists.3 The golden mean, so much 
praised by philosophers and teachers of ethics, has 
no existence for him, and he is rather inclined to ex- 
cesses. Nor can he be measured by the standard of 
the Law, for it is one of the characteristics of the 
saint that he never waits for a distinctive command- 
ment. The various precepts of the Bible are for him 
so many memoranda, or head-lines, each leading to 
new trains of thought and suggestive of any number 
of inferences, But inferences are subject to different 
interpretations. Hence the fact that each writer 
emphasises the special feature in the saint with which 
he was most in sympathy by reason of his own bent 
of mind or particular religious passion. The saint 
thus belonging to the subjective species, our theme 
would be best treated by a series of monographs, or 
lives of the various saints. But those could hardly 
be brought within the compass of an essay. It will 
therefore be best for our purpose to combine the 
various features characteristic of the saint into a gen- 
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eral sketch, though such a mode of treatment will 
necessarily bring more into prominence the thing 
saintliness, than the person practising it. 

In speaking of saints it should be premised that I 
am not referring to organisations or societies bearing 
thisname. The references in Jewish literature to such 
organisations are few and of a doubtful nature, and 
will certainly not stand the test of any scientific 
criticism. Besides, one does not become a saint 
by reason of a corporate act, or by subscribing to a 
certain set of rules, though a man may be a saint 
despite his being a member of a society or community 
composed of professional saints. Saintliness is essen- 
tially a subjective quality. An ancient Rabbi put the 
matter well when he said, “As often as Israel per- 
ceived the Holy One, blessed be he, they became 
saints.”5 Put in a modern equivalent, we should say 
that saintliness is the effect of a personal religious ex- 
perience when man enters into close communion with 
the Divine. Some New England mystic describes such 
communion as the mingling of the individual soul with 
the universal soul. This is just as obscure as any other 
term the new or the old world may choose to de- 
scribe old ideas. When the Rabbis spoke of per- 
ceiving God, they probably thought of Psalm 17: 15, 
“T will behold thy face in righteousness; I will be 
satisfied when I awake with thine image.’’® Some 
versions paraphrase the second half of the just quoted 
verse: “I will be satisfied by gazing on thy like- 
ness,” an expression denoting the highest fellowship 
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with God, almost, as it were, a fellowship of the 
senses, 

As to the way in which these blissful moments of 
close communion with the Divine might be made last- 
ing and effective, the Rabbis give us a hint when they 
say that Israel, when they became saints, sang a song.7 
The same thought may also perhaps be divined in 
the words of another Rabbi, who maintained that 
saintliness consists in man’s zealous compliance with 
the prescriptions in Berachoth, the Talmudic tractate 
dealing mostly with matter appertaining to benediction 
and prayer.® Under song and prayer we have to 
understand all those manifestations of the soul in 
which the individual attempts to reciprocate his 
revelation of the Divine. As was pointed out in 
another place? with regard to the Bible, its unique 
character consists in furnishing us with both the reve- 
lation of God to man, as given in the Pentateuch and 
in the Prophets, and the revelation of man to God, as 
contained in the Psalms and in other portions of the 
Scriptures of a liturgical nature. Hence the value 
the saint attached to prayer. He longs for the 
moments when he can pour out his soul before his 
God in adoration and supplication. The hours of the 
day appointed for the three prayers, evening, morning, 
and noon, are for him, a Jewish saint expresses it, the 
very heart of the day.™ Apparently, however, the 
saint is not satisfied with these appointed times. He 
is so full of expectation of the time of prayer, that he 
devotes a whole hour of preparation to put himself in 


SAINTS AND SAINTLINESS 155 


the proper frame of mind for it, and he is so reluctant 
to sever himself from such blissful moments that he 
lingers for a whole hour after the prayer, in ‘‘after- 
meditation.” It was in this way that the ancient saints 
spent nine hours of the day in meditation and suppli- 
cation.** The ancient Rabbis had a special formula of 
thanksgiving for the privilege of prayer, and the saints 
availed themselves of this privilege to its full extent. 
Besides the obligatory prayers, the Jewish saint had his 
own individual prayers, some of which have come 
down to us. The burden of these is mostly an appeal 
to God’s mercy for help, that he may find him worthy 
to do his will. ‘May it be thy will,’ runs one of 
these prayers, ‘that we be single-hearted in the fear 
of thy name; that thou remove us from all thou 
hatest ; that thou bring us near to all thou lovest, 
and that thou deal with us graciously for thy name’s 
sake.”*4 Another Rabbi prayed, “It is revealed before 
thee, God, that we have not the power to resist the 
evil inclination. May it be thy will to remove it from 
us, so that we may accomplish thy will with a perfect 
heart.’’*S In such prayerGod and man meet, for, as an 
old Agadist expressed it, in a rather hyperbolic way, 
“From the beginning of the world, the Holy One, 
blessed be he, established a tent for himself in Jeru- 
salem, in which, if one may say so, he prayed, ‘May 
it be my will that my children accomplish my will.’”’ 7 

Midnight, with its awe-inspiring silence and the 
feeling of utter isolation which comes upon man, was 
considered by the saints as another favourable moment 
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for prayer. In allusion to Psalm 119: 62, the Rabbis 
report that above the couch of David there hung a 
harp.*7_ “The midnight breeze, as it rippled over the 
strings, made such music that the poet-king was con- 
strained to rise from his bed, and, till the dawn flushed 
the Eastern skies, he wedded words to the strains.” 
The music was not silenced with the disappearance of 
the harp of David. It kept awake many a Jewish 
saint even during the Middle Ages. Of one of these 
saints the record is that he used to rise up in the 
depths of the night and pray: ‘My God, thou hast 
brought upon me starvation and penury. Into the 
depths of darkness thou hast driven me, and thy 
might and strength hast thou taught me. But even 
if they burn me in fire, only the more will I love thee 
and rejoice in thee, for so said the Prophet, ‘And 
thou shalt love thy God with all thy heart.’ *® In the 
later Middle Ages, a whole liturgy was developed, 
known under the name of miyn ppn, or “The Order 
of Prayers for Midnight.” It is composed of a collec- 
tion of Psalms and Biblical verses, mostly of a mourn- 
ful nature, expressing Israel’s grief over the destruc- 
tion of the Holy Temple and the suffering of God’s 
children in the dispersion. It is accompanied by a 
number of soul-stirring hymns, composed by the poets 
of the Synagogue. They are mostly of a deep, spirit- 
ual nature, of matchless beauty, infinitely superior to 
any we have acquired lately in our modern hymn 
books. Itis one of the great tragedies of modern 
Judaism that it knows itself so little. A people that 


SAINTS AND SAINTLINESS 157 


has produced the Psalmists, a R. Judah Halevi, a R. 
Israel Nagara, and other hymnologists and liturgists 
counted by hundreds, has no need to pass round the 
hat to all possible denominations begging for a prayer 
orahymn. It contains further a confession of sins 
which are the cause of deferring the manifestation of 
the glory of God and the establishing of the kingdom 
of heaven on earth. Perhaps I may remark that con- 
fession of sin is an especial feature of the Jewish liturgy, 
which the Jew is eager to repeat as often as the op- 
portunity offers itself. The Occidental man, in his 
self-complacency, thinks this a mark of Oriental crin- 
ging, unworthy of a citizen who believes himself good, 
and is prosperous. Perhaps the reader will be more 
reconciled to this feature in our liturgy if I quote the 
following from a letter of Lincoln to Thurlow Weed. 
It probably refers to a passage in his second inau- 
gural, in which, if Iam not mistaken, he makes the 
whole nation a participant in the sin of slavery. He 
writes: “I believe it is not immediately popular. 
Men are not flattered by being shown that there has 
been a difference of purpose between them and the 
Almighty. To deny it, however, in this case, is to 
deny that there is a God governing the world. It is a 
truth which I thought needed to be told, and, as 
whatever of humiliation there is in it falls most directly 
on myself, I thought others might afford for me to 
tell it.”*° When the Jewish saint said, “We have 
sinned, we have betrayed,’ and so on, he meant 
chiefly himself, and others might at least afford for 
him to tell it. 
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The Sabbath, with its opportunities for rest and 
devotion, is described as the harvest of the week,?* the 
advent of which is impatiently awaited by the saint. 
It is a gift of the Lord, and the saint shows his grati- 
tude by the preparations he makes to accept it. In- 
deed, he would avoid anything which in some cir- 
cuitous way might lead to the breaking of the Sab- 
bath, even in such cases where breaking it would be 
permitted by the Law. Queen Sabbath is met by 
him on her way with song and praise, and greeted 
royally ; and when she has arrived, he experiences 
that sense of the plus-soul, or over-soul,”? which im- 
parts to his devotion and his rest a foretaste of the 
bliss to come. Other nations, it is pointed out, have 
also days of rest, but they stand in the same relation 
to the Jewish Sabbath as a copy to the original— 
wanting in life and soul.?3 The Sabbath is mystically 
described as the mate of Israel.24 Hence, with the 
saint, every profane or secular thought would be con- 
sidered as a breach of connubial duty. And when, 
against his will, his thoughts were directed to money 
transactions, or improvement in his estate, the saint 
would decline to profit by them.?5 But, asa rule, his 
very thoughts rest on that day. Even in the prayers 
nothing concerning mundane affairs is allowed to come 
in.° It is all joyand no contrition. It is entirely the 
day of the Lord. 

The same may be applied to the festivals, which 
the saint observes with similar strictness; for they are 
so many occasions of enjoying fellowship with the 
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Divine. The Penitential Days, extending from the 
first to the tenth of the month of Tishri, with the 
opportunity they afford for reconciliation with God, 
are the subject of his special solicitude. A well- 
known saint expressed himself, that all the year he 
does nothing but listen impatiently to catch the sound 
of the hammer, knocking at the doors in the early 
hours of the morning, calling the faithful to the syna- 
gogue, when the Penitential Days are about to arrive.”” 

The saint is further described as a regent,”* having 
absolute control over all his organs. Of these the 
mouth is one of the most important. The maxim of 
Judaism, as conceived by the great moralists, is that 
the things which enter the mouth as well as those 
which proceed from the mouth may be unclean. Ac- 
cordingly the Jewish saint would constantly watch 
both the imports and the exports of his mouth. With 
regard to the former it is hardly necessary to say that 
the saint would refrain from all those various forbid- 
den foods which the Bible describes as ‘‘ unclean, an 
abomination,” and fetid. These have, according to 
the general Jewish opinion, the effect of polluting the 
soul, and there is no difference upon this point between 
the teachings of the Pentateuch and those of the 
Prophets, unless we choose to interpret these latter in 
the spirit of Paul and Marcion, and their modern suc- 
cessors. The saint, with his abhorrence of anything 
impure, would avoid the least contact with them. 
True, the saint is an individualist, but an extensive 
menu and the indulgence of other appetites forbidden 
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by the Scriptures, are no mark of a strong person- 
ality. We Occidentals are greatly proud and jealous 
of our right of private judgment. But the first con- 
dition for private judgment is that the judge should 
not be bribed by considerations of comfort and con- 
venience. The great majority of Jewish saints had 
no difficulty in reconciling themselves to any ob- 
setvance or ceremony. Speech about the Divine 
has to be in metaphors, and action corresponding 
to such speech can be only in signs and symbols. 
Those mystically inclined perceived in them the 
reflex of things unseen, assuming proportions in 
the regions above never dreamt of by the vulgar. 
Certainly, there were a few, especially among the 
mystics, who had antinominian tendencies, but they 
never stopped at the ritual part. They equally 
resented the moral restraint imposed upon them by 
the Torah. They all became notorious profligates, 
and terminated in apostasy, 

The individualism of the saint found expres- 
sion in the following principle: ‘‘Sanctify thyself 
even in that which is permitted to thee.’ As 
Nachmanides points out, the Torah has forbidden 
us certain kinds of food, but allowed the eating 
of meat and the drinking of wine, but even within 
these limits can the man of impure appetite be- 
come a drunkard and a glutton. From doing this, 
man is warded off by the general commandment of 
holiness, which keeps him aloof from all animal de- 
sires.3° R. Joseph Caro had his menu regulated by 
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his angel, or the spirit of the Mishnah, created by his 
devotion to that part of the oral law, who, again and 
again, impresses upon him the fact that every morsel 
of food and drop of drink not absolutely necessary to 
support life is a sacrifice to the strange god. Even 
the luxury of drinking too much water is considered 
by him a concession to the Evil One.3* 

On the whole, the saint would be rather inclined 
to asceticism. His inference from such command- 
ments as, for instance, that regarding the Nazarite 
who had to abstain from wine, or that concerning the 
refraining from food altogether on the Day of Atone- 
ment, would be, that restraint and discipline in every 
respect are pleasing to his Father in Heaven. The 
statement is often made that Judaism is not an ascetic 
religion, and, indeed, there are passages in Jewish 
literature which might be cited in corroboration of 
this view. But the saint, by reason of his aspirations 
to superior holiness, will never insist on privileges and 
concessions. His models will be the heroic Elijah, 
with his rough mantle of camel’s hair, his dwelling in 
the cherit, and sleeping under a desert-broom, and 
preparing himself for a revelation on Mount Horeb 
by a fast of forty days; or the Psalmist, who says, 
“My knees are weak from fasting, and my flesh faileth 
of fatness”; or the laymen of the Second Temple, 
called “Men of the Station,” representing the Third 
Estate in the Holy Temple, where they fasted four 
days a week, and spent their time in meditation and 
prayer.** And thus we find any number of saints in 
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Jewish history, as notorious for their asceticism with 
all its extravagances as those of any other religion. 
Long lists might be drawn up of Jewish saints who 
fasted, as the phrase is, from the beginning of the 
week to the end, except the Sabbath; or, at least, 
Monday and Thursday of every week. Others again, 
confined themselves to vegetable food and plain water ; 
whilst others inflicted upon themselves all sorts of 
torture, taking snow baths in winter and exposing 
themselves to the heat in summer.33 The remarkable 
thing about these saints is, that many among them 
warned their disciples against asceticism. Of the 
Gaon of Wilna, the story is, that when he remon- 
strated with his disciple R. Zalman against wasting 
himself by frequent fasts and keeping vigils through 
the night, he answered him, ‘“‘“But I understand the 
master himself lived such an ascetic life in his younger 
days.” ‘Yes,’ answered the Rabbi, “I did; but I 
regret it deeply now.” The rejoinder of Rabbi Zal- 
man was, ‘“‘I also wish to have something to regret.’’ 3+ 
The reader will probably have noticed that even 
the modern man, notwithstanding all his ad- 
miration for flesh and muscle, speaks of a fine 
ascetic face, which he usually identifies with spir- 
ituality and inner worth. Even the community 
at large, which could not afford to spend _ itself 
in fasts and vigils, never doubted that self-denial is 
better than self-indulgence. They were all strongly 
impressed with the truth that the man insisting upon 
his three square meals a day, and everything else in 
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correspondence, is less accessible to discipline and 
self-sacrifice than the man who follows the rule of the 
sages: “A morsel of bread with salt thou must eat, 
and water by measure thou must drink, thou must 
sleep upon the ground, and live a life of trouble the 
while thou toilest in the Torah.” 35 The toiler in 
the Torah is hardly conscious of the trouble. The 
story is of a famous Jewish saint who indulged in 
the luxury of fasting the first six days in the week ; 
when asked how he accomplished this feat, he an- 
swered that he never meant to fast: he simply forgot 
to eat. 

Even more stringent was the watch which the 
saint would keep over the things which proceed from 
the mouth. “Be careful not to utter an untruth,”’ 
says an old Jewish saint, even in the way of a joke, or 
in the way of over-emphasis, “for,” an old Jewish 
moralist tells us, ‘against the most weighty sins we are 
warned in the Bible with only one prohibitive command, 
whilst the law forbidding the speaking of untruth is 
ever so many times repeated in the Scriptures.”3° In- 
deed, truth is one of the specialties of the Jewish saint. 
“The soul,” the moralist remarks, “is extracted from 
the place of the holy spirit, hewn out from a place all 
purity. She is created of the superior splendour, the 
throne of glory. In the Holy of Holies, there is 
no falsehood; all is truth; as it is said: ‘God— 
truth.’. . . Hewho will meditate over these things, that 
his soul is extracted from the very source of truth, 
will do truth; never allow a lie an inlet into the place 
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of the holiness of truth.’ 37 “Truth,” again the ancient 
Rabbis said, ‘‘is the seal of the Holy One, blessed be 
he,” and everything proceeding from the saint, either 
in thought, or in word, or in deéd, would bear this 
impress. He speaks the truth in his very heart. 
Untruth has no existence for him, and he would, 
under no consideration, agreé to any concession or 
compromise in this direction. Thus, one of the saints 
prescribes, “‘Guard thyself against anger, flattery, and 
falsehood. If untruth has become a matter of habit 
with thee, make it a rule to tell people, ‘I lied,’ and 
thus thou wilt accustom thyself that no falsehood 
escape thy mouth.” %* “The Messiah will come,’ 
a Jewish saint said, “only when the world will have 
realised that to speak an untruth is as heinous a 
crime as adultery.” 9 The same saint was wont to say 
to his disciples, ‘‘Rather allow your soul to expire 
than that an uftruth should proceed from your 
mouth,” and considered this prohibitive commandment 
among the precepts of the Torah for which man is 
bound to undergo martyrdom. It is of this saint, or 
a pupil of his, that the story is recorded that the 
Russian Government, suspecting the Jews of his town 
of smuggling, consented to withdraw the charge if he 
declared his brethren innocent. Having no alternative 
but either to bring misfortune on his brethren or to tell 
an untruth, he prayed to God to save him from this 
dilemma by sending death upon him. And, lo, a 
miracle happened! When the officials came to fetch 
him before the law court, they found him dead. 
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The last paragraph brings us to that part in the 
programme of the saint which the Talmud calls “laws 
regulating the relations between man and man,” and 
which we would classify under the general heading of 
conduct. “He who is desirous of being a saint,” one 
Rabbi remarked, “let him fulfil the precepts of that 
part of the law which deals with ‘damages.’” 4 In 
observing these, he avoids everything that might result 
in an injury to his fellow-man. We need not enlarge 
here upon matters of commonplace integrity, “which 
it is no honour to have, but simply a disgrace to want.” 
Lying, backbiting, slandering, and the acquisition of 
wealth by dishonest means come under the prohibitive 
laws, the transgression of which has, according to the 
Rabbis, a defiling effect, and they are put into the same 
category as murder and idolatry.4 It is thus no 
special mark of saintliness to avoid these deadly sins. 
But the saint would go further: he would speak the 
truth in his very heart. He would, for instance, con- 
sider himself bound to a money transaction even when 
the promise made never assumed the shape of a com- 
mittal by word of mouth, having been only a deter- 
mination of the heart. As to avoiding injury, he 
would do this at the very risk of his life, though not 
bound to do so by the letter of the law. Thus, when 
the Roman Government once besieged the town of 
Lydda, and insisted upon the extradition of a certain 
Ula bar Koseheb, threatening the defenders with the 
destruction of the place and the massacre of its in- 
habitants in the case of further resistance, R. Joshua 


166 STUDIES IN JUDAISM 

St ae ae 
ben Levi exerted his influence with Ula, that he would 
voluntarily deliver himself to the Romans, so that the 
place might be saved. Thereupon, the Prophet Elijah, 
who often had communion with R. Joshua ben Levi, 
stopped his visits. After a great deal of penance, 
which the Rabbi imposed upon himself, Elijah came 
back and said, “Am I expected to reveal myself 
to informers?”’ Whereupon the Rabbi asked, “ Have 
I not acted in accordance with the strict letter of the 
law?” “But,” retorted Elijah, “this is not the 
law of the saints.’ 44 

By injury is also understood anything which 
might cause one’s fellow-man the feeling of nausea or 
disgust. As it would seem, these were cases which 
the court could not well reach. They fell under the 
class of secret things, but the rabbis applied to them 
the verse in Ecclesiastes (12 : 14), “God shall bring 
every work into judgment with every secret thing.” 
But we have on record that there were saints who 
made it a specialty to go about cleaning such public 
places as by the carelessness of passers-by might 
have proved offensive to the public. 

Altogether, there is no room in the soul of the 
saint for those ugly qualities which, in one way or 
another, are bound to impair the proper relations 
between man and his fellow-man. These are, accord- 
ing to one authority, “pride, anger, petulance, des- 
pair, hatred, jealousy, dissipation, covetousness, desire 
for power, and self-assertion.” They all belong to the 
ugly qualities of man, making man’s communion with 
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God impossible, and hence are incompatible with saintli- 
ness.”’4° “Pride,” or vanity, it is pointed out, “‘is at 
the root of all evils,” man setting up himself as an 
idol, worshipping his own self, and thus bound to 
come into collision with both God and fellow-man.‘7 
Hence, the prayer at the conclusion of the Eighteen 
Benedictions: ‘O my God! Guard my tongue from 
evil and my lips from speaking guile; and to such as 
curse me let my soul be dumb, yea, let my soul be 
unto all as the dust.” 4® Man’s love of self is, how- 
ever, too deeply rooted to be overcome by these 
reminders, few and too far between. We therefore 
read of a saint who was overheard constantly whis- 
pering the prayer: “May the Merciful save me from 
pride.”” ‘The man who has a taint of pride or inso- 
lence, though he be righteous and upright in all other 
respects, is worth nothing. Indeed, a man may fulfil 
ever so many laws and fast six days in the week, and 
be nevertheless a disciple of the wicked Balaam,”’ 
though a prophet was of a haughty spirit and a 
swelled soul, and thus destined to  perdition.19 
The same saint was in the habit of saying, “The 
devil will make man all possible concessions, if he 
can only succeed in impressing upon him the fact of 
his prominence and his greatness. He will show him 
what a great scholar he is, what a pious man he is, 
what a great orator he is, what a clear fine hand he 
writes, what a fine figure he makes when dancing, 
and so on.’”’ °° Should a man happen to be devoid of 
all accomplishments, and a fool in the bargain, he 
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will compliment him on his Sagacity and wisdom. 
Should he be lacking in all sympathy with religion, 
especially of the practical and living kind, he will con- 
gratulate him on his deep spirituality. Infatuated 
with his own importance, man before long will be in 
opposition to man and God, who keep his due from 
him. The best remedy against this ugly quality is 
love. Hence the warning of the saint: ‘He who 
hates an Israelite, hates Abraham, Isaac, and Jacob, 
the grandsires of Israel.’”’ Again, he who hates man, 
hates the Holy One, blessed be he, who created man. 
We are all children unto the Lord our God, all souls 
rooting in him.s* The injunction of the saint is, there- 
fore, “Let man love all creatures, including Gentiles, 
and let him envy none.” 5 This, by the way, is the 
distinct precept of the Jewish saint of the sixteenth 
century. It is not known to me that any Christian 
saint of the same period made the love of the Jew a 
condition of saintliness. This is a love which leaves 
no room for self. Man will not succeed in attaining 
to this love until he has acquired the virtues of humil- 
ity and meekness. There is hardly any Jewish moral- 
ist who does not enlarge upon the significance of 
humility, and the references to it would easily fill a 
volume. One of the most emphatic is, “Be exceed- 
ingly lowly of spirit, since the hope of man is but the 
worm.”’ 53 

Man must be so thoroughly convinced of his own 
unworthiness, that he is even bidden to love those 
who rebuke him and hate those who praise him.s 
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Nay, he should feel under torture when he hears his 
own praise, as it is sure to be undeserved.55 In addi- 
tion to this, there is with the saint the conception 
of the superiority of his fellow-man, which proves 
another stimulus toward the cultivation of meekness 
and humbleness. When man quits the world, he 
is asked, according to an ancient Midrash, “Hast 
thou been busy in the study of the Torah, and in 
works of lovingkindness? Hast thou declared thy 
Maker as King morning and evening? Hast thou 
acknowledged thy fellow-man as king over thee 
in meekness of spirit?” 5° Man should accordingly 
perceive in his fellow-man not only an equal whose 
rights he is bound to respect, but a superior whom he 
is obliged to revere and love. In every person, it is 
pointed out by these saints, precious and noble ele- 
ments are latent, not to be found with anybody else. 
In fact, every human being is a servant of God i 
posse. One of these saints declined to be considered 
as one of the righteous of his generation, saying he 
had no right to this distinction so long as he felt 
that he loved his children better than the rest of man- 
kind.s7_ Whenever the saint heard of a birth in the 
community, he used to break out in wild joy, wel- 
coming the new-born child as a future volunteer in 
the service of God, taking his or her place in the rank 
and file of militant Judaism. Hence, the prayer of 
certain of these saints: ‘May it be thy will that we 
shall not sin either against thee or against thy crea- 
tures ;’’5® whilst another saint used to add to his morn- 
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ing prayer, the short prayer, ““O God, establish in my 
heart faith, humility, and meekness,’’ and his favourite 
saying was, “As a man is anxious for his very life, so 
should he be anxious to be permeated by the thought 
that he is less important than anybody else.” 59 He 
used especially to be very severe with his family when 
they dared be unkind to his domestics. Another of 
the saints expresses it, “Let each man be considered 
in thy eyes as better than thou, even the servant in 
thy house.” © Of one of these godly men legend re- 
ports that he was in the habit of addressing all the 
people with whom he came in contact as “saints,” or 
“righteous ones,” and, indeed, believing them to be 
so. One day, the story is, when walking in the street, 
he saw two cabmen fighting over the right of way, 
giving force to their arguments with the whips which 
they applied to each other. The godly man was 
embarrassed, and he prayed, ‘Lord of the universe, it 
is my duty to separate them, but who dares interfere 
between two saints?” 

Another consequence of this love is that men 
should never break out in anger against any one. 
This is a precept to be found in all the moralist litera- 
ture of the different ages, but R. Joseph Caro, even 
the author of the Sha/chan Aruch, in the special manual 
for his own guidance adds, that anger should be 
avoided even in the cause of religion, where zeal 
for the glory of God might give some justification for 
it.* Indeed, we should love all, including those who 
have gone astray, this being the only means of bring- 
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ing them back into the fold. When a certain pious 
man came to the saint, asking his advice as to what 
he should do with his son who had left the faith of 
his ancestors, the answer was, “Love him. The in- 
fluence of thy love will be his salvation.” And so it 
came to pass. Of another saint, the story is that he 
used to make special journeys to places settled by 
converts to the dominant religion. To these converts 
he made a gift of his share of the bliss awaiting the 
pious in the world to come, at the same time eliciting 
the promise that they would read every day the verse, 
Syw pow, “Hear, O Israel, the Lord our God, the 
Lord is One.” This proved a link between them and 
the faith they had left, to which, in time, many of 
them returned. Indeed, prayer must be universal. 
He who prays shall not direct his attention to him- 
self. Any prayer in which the whole of Israel is 
not included, is no prayer. Nay, one must pray 
even for the wicked among the Gentiles. Of 
course, there were other saints who were distin-- 
guished more by their zeal than by their powers 
of persuasion. They were good haters, and Elijah 
was their model, but it may be said in their 
favour, that so far as Judaism is concerned their 
motives were pure; their zeal was never dictated by 
consideration of self or by ambition. Sometimes I 
am inclined to think that the haters and the lovers 
were both right. 

In matters of philanthropy, the saint would be 
inclined to extravagance. ‘It is a strange though 
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true thing,” some philosopher has remarked, “that 
virtue itself has need of limits.” At a certain epoch 
in history, when mendicancy was made a special sign 
of holiness, the Rabbis drew the limit when they said, 
“He who wishes to be lavish in his philanthropic 
work, let him not spend more than twenty per cent of 
his income.’ The saint transgresses this limit, 
taking as his norm, ‘What is mine is thine, and what 
is thine is thine.” °° He would also remove any barrier 
or obstacle preventing the poor from reaching him 
personally, whilst he would, at the same time, save 
no effort to make others do their duty to the poor.© 
And this duty practically means to make the poor 
equal partners in one’s property. Thus, in the sacred 
letter of R. Shneor (Senior) Zalman, a well-known 
saint of Russia, he writes to his adherents to the 
following effect : 


““My beloved ones, my brethren and my friends :—I have no 
doubt about the distress of the time. The means of getting a 
livelihood have become very small, and certain acquaintances 
of mine, whom I knew to have been in prosperous circum- 
stances, are now compelled to borrow in order to maintain their 
families. May the Lord have mercy upon them. Nevertheless, 
they do not act properly when they shut their hands and refuse 
to supply the poor with their needs. If we have no mercy with 
them, who will? Itis true that the law teaches that man’s own 
life comes first, but this is to be applied only to things on which 
life depends, as, for instance, When men are in a desert, and there 
is sufficient water to quench the thirst of only one person, and 
save him from death. In this case we say that the owner has 
first right upon it, But if it isa question of bread and clothes 
and wood on one side, and dinners with fish and meat and fruit 
on the other side, the latter have to be given up as things super- 
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fluous. First the poor must be provided with the necessaries 
of life. This is the real meaning of the law, but it is indeed 
not worthy of a man to insist upon the law in such cases. He 
ought not to think of his life. We are all in need of the mercy 
of heaven, and those who have no mercy on earth, be their 
reason what it may, can never hope for God’s mercy.’’ 67 

He then proceeds, in a long, mystical discourse, to 
show how this grace of heaven can be encouraged to 
flow into the proper channels, as the term is, only by 
manifestations of grace on earth, heaven and earth 
acting in harmony to reveal the great attribute of love. 

The literature and stories bearing on charity and 
the saint’s share in it are too extensive to be entered 
upon here, even in a casual way. The greatest sacri- 
fice is told of a certain Rabbi who used to save the 
whole of the year enough money to enable him to 
buy an Ethrog for the Feast of Tabernacles (Lev. 23: 
40). When he was in possession of six rubles 
he made a special journey from his village to Brody, 
to buy the Evhrog. But on the way he meta poor 
man who made a livelihood by means of his horse-cart, 
on which he carried water for the neighbourhood. Un- 
fortunately, the horse died on the way. Thereupon 
the Rabbi gave him his six rubles to buy another 
beast, saying, “ What is the difference? To buy an 
Ethrog is a command of God, and to help this poor 
man is also a command of God.” Naturally, a mir- 
acle happened afterwards. The Rabbi was presented 
by some rich man with a fine Ethrog for the feast, 
I will only remark that charity belongs, according to 
the mystics, to the commandments that work a certain 
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re-birth in man, or rather give a new soul to those 
who make strenuous efforts to fulfil them.® 

It will, perhaps, be interesting to hear, that these 
saints were by no means so unpractical as their mys- 
tical discourses would lead us to imagine. The suc- 
cessor of this R. Shneor Zalman, Rabbi Beer, in an 
epistle written in a time of great distress and perse- 
cution, writes to his followers not to engage so much 
in commerce. 

‘The best for you,” he says, “is to learn proper 
trades, in factories, under the superintendence of prac- 
tical men.” He also gives them counsel to take up 
agricultural pursuits, buy. land either from the great 
landlords, or from the Government, and employ for 
the first two or three years non-Jews who will teach 
them this new vocation. ‘Did we not,” he says, “in 
Palestine derive all our livelihood from our labour in 
field and in vineyard? It is only in this way,” he 
says, “that we can hope to find favour with the Gov- 
ernment. Who knows what will be our end? They 
may, God forbid, expel us to some far-away coun- 
try.” 7 

Sympathy and tenderness are by the saint not con- 
fined to the human species. They extend also to 
dumb creation. Thus we read in the “Little Book of 
Saints,” “Refrain thy kindness and thy mercy from 
nothing which the Holy One, blessed be he, created 
in this world. Never beat nor inflict pain on any ani- 
mal, beast, bird, or insect; nor throw stones at a dog 
or a cat; norkill flies or wasps.” 7 Indeed, man will 
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be punished who will make his animal carry larger 
burdens than it is able to bear. In connexion with 
this, we read the story of a man who was cruel to his 
dog. The dog, however, sought refuge under the 
robes of a sage. When the man approached the 
dog with the purpose of beating him, the sage pro- 
tested with the words, “Since this dog sought my 
protection, you shall not touch it,” and applied to him 
the verse in Genesis (19: 8), “Only unto these do 
nothing, for they came under the shadow of my roof,’’ 7 
Another story illustrating the same trait in the saint is 
the following: R. Isaac Loria was once the guest of 
a good and upright man. Before he left, the saint 
said to his host, “How can I compensate you for 
your kind hospitality?’’ The master of the house 
then answered that his only grief was that God had 
not given him the blessing of children. Whereupon 
Loria, who knew everything going on in heaven and 
earth, said to him, “The cause of your misfortune is, 
that you were not kind to animals.” After making 
inquiries it turned out that the man had poultry in his 
yard, with a cistern in it. In this cistern there was a 
ladder by means of which the water at the bottom 
could be reached by the young chickens as yet unable 
to use their wings. Once his wife inadvertently 
had the ladder removed, which fact was the cause of 
great suffering to the animals. The man replaced the 
ladder, and the children came in due time.73 

The relations between the sexes are regulated by 
the law. Judaism, as we know, not only did not 
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encourage, but distinctly objected to celibacy. Only 
one or two instances are recorded of Jewish saints 
who remained single all their lives. But, on the 
other hand, if marriage was not made a sacrament 
in the Roman Catholic sense, it was a thing holy. 
Maimonides, with that fine tact so characteristic of 
him, grouped the marriage laws under the general 
heading of ‘“‘ Kedushah”’ (Holiness); whilst Nachman- 
ides wrote a whole treatise called the “‘ Sacred Letter,”’ 
dealing exclusively with the most intimate moments 
in the lives of the sexes, and showing how even such 
functions as were declared by other religions as dis- 
tinctly animalic, can with the saint be elevated into 
moments of worship and religious exaltation. It is, 
in fact, a vindication of the flesh from a religious point 
of view. All the more strongly did the Jewish saint 
insist upon making these relations pure and chaste, 
stigmatising even an impure thought as being as bad 
as an impure action, if not worse. It was only by 
reason of the purification of these relations and their 
thorough sanctification, that the whole vocabulary of 
love could afterwards, in moments of rapture and 
ecstasy, be used by the saints in their prayers and 
hymns, to symbolise the relation between the human 
and the Divine, and the longing of man for the 
moment of total absorption in the Deity. The Song 
of Songs became the great allegory, picturing the 
connexion between God and Israel. The act of rev- 
elation is described as the wedding between heaven 
and earth. The death of the righteous, when the 
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soul returns unto God, is described as a kiss ; whilst 
each individual mystic considered his particular action 
of losing himself in the Divine.as a new matrimo- 
nial act. 

I have referred once or twice to saints who were 
visited by angels, who had peculiar visions, and who 
even wrought miracles. Writing for a modern 
public, I consider it due to these true saints that the 
reader should not suspect them of untruth, because of 
failure to reconcile these happenings with his own 
experiences. Things absolutely impossible to us 
may have been, and, indeed, were, an actual reality 
with them. Ruskin, in his lecture, “Pleasures of 
Faith,” given in a not less sceptical age than ours, 
thus said to his hearers: 

“You have all been taught by Lord Macaulay and his school 
that because you have carpets instead of rushes for your feet ; 
and feather-beds instead of fern for your backs ; and kickshaws 
instead of beef for your eating; and drains instead of holy 
wells for your drinking ;—that, therefore, you are the cream of 
creation, and every one of you a seven-headed Solomon. Stay 
in those pleasant circumstances and convictions, if you please ; 
but don’t accuse your roughly-bred and fed fathers of telling 
lies about the aspect the earth and sky bore to /zem,—till you 
have trodden the earth as they, barefoot, and seen the heavens 
as they, face to face.’’ 

I grudge no one his Persian rugs or his mineral- 
waters. I have even personally a sneaking desire 
for such things, and do prefer the electric light to 
the tallow-candle with which I was brought up. 
But one has a right to resent the superior smile which 
one meets when speaking of those times and those 
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men. I find that the terms saints, mystics, and 
Cabbalists, are used as terms of reproach nowadays. 
This attitude is quite inconceivable to me. Has the 
German nation ever disowned its Master Ekkehart, 
or its Boehme? Has the French nation ever looked 
with contempt on the School of the Jansenists, or is 
it not even more proud of Pascal’s Pensées than of his 
scientific discoveries? If one will attempt to live 
like these saints, he will have the same experiences. 
Let him try only to spend nine hours a day in prayer, 
and the rest in the study of the Law, and in the relief 
of suffering ; to fast six days out of seven, and break 
the fast on bread and water; to give to sleep three 
hours out of twenty-four, and these ona stone instead 
of a feather-bed. Let him make martyrdom the 
dwelling-point of his thoughts for a time, and the death 
of a martyr the goal of his ambitions and achievements. 
Let him make this experiment for half a year only, 
and see whether the experiences which he will have 
to relate will not be the same as those of a Loria, a 
Caro, and other saints. 

The saint must not be judged by the common 
standard of humanity. Consciousness of sin and 
the assurance of grace are the two great motive 
powers in the working of religion. Without them, 
religion sinks to the level of a mere cult, or a 
kind of ethico-zsthetico-spiritual sport in which 
there is no room for devotion and submission ; but 
what is with the common religionist a mere dogma, 
is with the saint an awful reality, dominating all 


SAINTS AND SAINTLINESS 179 


his actions and pervading all his being. Under these 
two realities—the reality of sin and the reality of 
grace—the saint is constantly labouring. « My sin is 
ever before me,” is the cry of the Psalmist, and it is 
echoed by every Jewish saint. Hence the tendency 
toward self-accusation so manifest in many a compo- 
sition by the Jewish saints. . Sometimes it is the sin 
of his fellow-man for which he holds himself fully 
responsible. We possess formulas of confessions writ- 
ten and read by Jewish saints, in which they arraign 
themselves for the most heinous offences, and which 
it would take a dozen lifetimes to commit. This is 
tightly explained on the ground that the sense of 
solidarity and responsibility was so keen with the 
Jewish saint that he saw nothing incongruous in plead- 
ing guilty to the sum total of iniquities committed by his 
contemporaries. But, with the Psalmist, he is equally 
certain of the assurance expressed in the passage, ‘‘I 
have set God before me continually: for with him at 
my right hand I cannot be moved. Therefore my 
heart is glad and my glory exults, my flesh also 
dwells in safety." 75 One of our higher critics thinks 
that these verses may, without effort, be called Chris- 
tian. Iam proud to call them Jewish. The notion 
of the permanency of the Divine Presence is the great 
safeguard against sin. The exhortation to feel shame 
before the Holy One, blessed be he, who is present 
everywhere and witnesses man’s deeds, is a favourite 
appeal with all the Jewish moralists. The saint, how- 
ever, is so strongly overawed by the shame before 
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God, that he said: “A sinful thought should bring a 
blush to man’s face, and make him experience the 
same sensation of confusion and shame, as he would 
at the sudden appearance of an intimate friend at the 
moment when he is about to engage in some dis- 
graceful action.” Thus the saint “cannot be moved,” 
but when a slip happens, there is the Divine grace 
surviving sin, which latter is only an outcome of 
human frailty. The very realisation on the part of 
man of his loss through his departure from God has 
brought him back to God; or, as a Jewish liturgical 
poet expressed it, “And where shall I flee, if not from 
thee to thee?’”’ Hence the despondency bordering 
on despair which you will find in the composition of 
many a saint, but which suddenly passes into exalta- 
tion and joy. For, indeed, for him the world is God- 
full, though disfigured by sin and misery; but, even 
in the depths of this misery and sin, the saint divines 
those “inshinings of the pure rays of holy celestial 
light,” which, in God’s own time, will lift and purify 
fallen creation. The Devil himself is an angel of 
God, though a fallen angel, and he has to be prayed 
for, whilst the hope is expressed that Hell itself will, 
with the disappearance of sin, be converted into a 
Paradise.” 

The period of struggle in the life of the saint, and 
the stage of serenity and peace following upon it, are 
described by one of the saints in the following words: 


“‘And when the soul has realised God's omnipotence and 
his greatness, she prostrates herself in dread before his great- 
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ness and glory, and remains in this state till she receives his 
assurance, when her fear and anxiety cease. Then she drinks of 
the cup of love to God. She has no other occupation than his 
service, no other thought than of him, no other intent than the 
accomplishment of his will, and no other utterance than his 
praise.’ 77 


But even during his struggle the fear of the saint js 
not of punishment, for suffering is looked upon by him 
as another token of God’s love, indeed, as a gift of 
heaven ; nor is his hope connected with reward, which 
he would consider unworthy and mercenary. Death 
has no terrors for him. “When I am afar from 
thee,’ prayed an ancient Jewish saint, “my death is 
in my life; when I cleave to thee, my life is in my 
death.” 7? What he dreads is separation from God, 
what he longs for is fellowship with God. 

Some mystics defined the saint, or the Chasid, as 
one who acts Chasid-like with his Maker, which 
may be interpreted to mean that not only does he 
not insist upon the letter of the Law, but all his 
worship is an act of grace without any hope of reward 
or fear of punishment.” 

One of the saints expressed this thought in the 
following rather bold words : 

“TI have no wish for thy Paradise, nor any desire 
for the bliss in the world to come. _I want thee and 
thee alone.”’ © 


FOUR EPISTLES TO THE JEWs OF 
ENGLAND? 
Jews AND ANGLO-SAXONS 
I beg to submit to your readers the following pas- 
sage taken from “The Letters of Robert Louis 
Stevenson”: 


What a strange idea to think me a Jew-hater! Isaiah and 
David and Heine are good enough for me, and I leave more 
unsaid. . . , The ascendant hand is what I feel most strongly ; 
Iam bound in and with my forbears ; were he one of mine I 
should not be struck at all by Mr. Moss, of Bevis Marks, I 
should still see behind him Moses of the Mount and the Tables, 
and the shining face. We are nobly born; fortunate those who 
know it ; blessed those who remember. 


I quote Stevenson as an author familiar to your 
readers. The same sentiment, however, is expressed, 
if less forcibly, by hundreds of Jewish writers in an- 
cient and modern times, all of which goes to show that 
the now fashionable cry (among the Little-Israelites), 
of our being Anglo-Saxons or Englishmen of the 
Jewish persuasion, is but a sickly platitude. 

Those familiar with Judaica know that the cry was 
raised in Germany some generations ago, many Rab- 
bis and many more laymen shouting it with the whole 
power of their lungs: ‘We are Germanen of the 
Mosaic persuasion!’’ The theory is now exploded in 
Germany, and our repeating such platitudes after the 
terrible experience of the last decades can only be 
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explained on the principle of Martineau, who remarks 
somewhere that in matters intellectual the English are 
sometimes apt to act as the younger brothers of the 
Germans, putting on the trousers which their elder 
brothers left off wearing years ago. 

The doctrine professed now by those who are not 
carried away by the new-fangled “yellow” theology 
is, there is no Judaism without Jews, and there are no 
Jews without Judaism. We can thus only be Jews of the 
Jewish persuasion. “Blessed those who remember!” 


Jews As MIssIONARIES 


I offer for the consideration of your readers another 
quotation. It is taken from a correspondence, still in 
manuscript, between two scholars of my acquaint- 
ance: “Can you imagine the ancient chosen people 
of God going about begging for a nationality—clamor- 
ing everywhere, ‘We are you!’—joining the Boxers of 
every nation on earth, and using the last crumbs of 
the sacred language in which God-Shalom addressed 
his children to invoke his blessing upon the ‘Mitrail- 
leuse,’ the ‘Krupp gun,’ ‘Dum-dum’ and ‘Long-tom,’ 
and other anti-Messianic contrivances?” 

The terrible irony of the situation becomes ap- 
parent when we remember that while millions of 
Aryans lay eager claim to the name and heritage of 
Israel, Israel, ashamed of its Semitic origin, seeks 
to disavow itself and to ape the Occident in all things 
except its admiration for Israel. It has become for it 
almost a sacred duty to occidentalise its religion. It 
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forgets all the while that, however richly endowed the 
European genius may be, religion is not one of its 
gifts. Not a single European god has survived the 
awakening of mankind from savagery and barbarism. 
Nor. has Europe produced a single great religious 
founder. St. Francis of Assisi, the hero of modern 
sentimentalism, remains, despite all decoration in the 
latest French style, a crude imitation of the Semitic 
original. 

But perhaps the saddest feature amid so much that 
is farcical is that we still profess to have a mission to 
the world. The idea of this mission is certainly an 
old one. A community forming a Kingdom of Priests 
must have the whole world for its parish. But is the 
constant endeavour to level down the intellectual and 
spiritual standard to that of our surroundings com- 
patible with the missionary ideal? Missionaries are 
only with the people, but not of the people. They 
share their griefs, but hold aloof from their orgies. 
They convert the world, but do not allow the world 
to convert them. They neither court popularity nor 
pander to prejudice. They must destroy the idol be- 
fore they can proclaim the God. Abraham, the first 
missionary, the “Friend of God,” had to stand alone 
contra mundum, and in this his real greatness is said 
to have consisted. Such passive virtues as we may 
possess are somewhat too common to be very im- 
posing, while our success in the various callings of life 
is of too material a nature to be used as a spiritual 
weapon. In the realms of pure thought we remain in 
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spite of all our boasting only second-rate, not posses- 
sing a single man who might be called a leader of 
thought. It is more than passing strange that under 
the screw of the Inquisition and the Cherem we could 
produce a Spinoza, while to-day, with all our pros- 
perity, we cannot show even a commentator on 
Spinoza. But the world will never be conquered by 
mediocrities. If, then, our endless talk about a reli- 
gious mission is not to degenerate into mere cant, a 
religious atmosphere will have to be created quite 
different to that in which we have lived hitherto. 
This atmosphere will, in the first place, have to be 
thoroughly and intensely Jewish. The centre of 
gravity of all our thought and sympathies will have 
to be placed, irrespective of country, among Jews. 
Whatever our political destiny may be, our religious 
destiny can never be worked out by the West in isola- 
tion. The religious energies of all our brethren of 
the West and of the East, in closest communion, will 
be required for its consummation. We have got the 
men, we have got the money, and a good deal of sys- 
tem, too, but they have the simple faith, they have the 
knowledge of Jewish lore, and they have the will and 
the strength, inured as they are to suffering, to live 
and to die for their conception of Judaism. They 
permit no “free love”’ in religion. Universality means 
with them what it meant with the prophets and their 
Jewish successors—that the whole world should be- 
come Jews, not that Judaism should fade out into the 
world. We have the method and they have the mad- 
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ness; only if we combine can the victory be ours. A 
closer communion of sympathies will probably be facil- 
itated by our devoting some more time to the Hebrew 
language, which is still the depository of all that is 
sacred to the Eastern Jew. From this literature we 
shall obtain the revelation of his standard of religious 
fervour and real spirituality, the height of which re- 
mains unsuspected and undreamt of by the Occi- 
dentals. 

Above all, religious enthusiasm and zeal, if they 
are to be effective, will have to be brought to the boil- 
ing point. It is only that zeal which will consume all 
worldliness, which will suffer no rival, and which will 
not falter in its devotion because of any dread of one- 
sidedness that can be of any use to the missionary. 
Now Judaism has often been accused of being defi- 
cient in enthusiasm, the great mysterious power of 
spiritual propagation. It was always inconceivable to 
me how such an accusation could be brought against 
a people which has produced the Psalms, or, in a 
later period, the great allegorical commentaries on the 
Song of Songs. Butin view of the constant boast of 
our common sense, and the pains we take to avoid 
anything which might be suspected of eccentricity or 
even idealism, our morbid craving for the applause of 
the majority, and our eager desire to lose ourselves 
in the majority, our deification of the balance-sheet 
and the cold, stiff, business-like spirit in which our 
institutions are conducted, we cannot deny all justifi- 
cation for these attacks. I shall probably be told that 
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we are acting thus as practical Englishmen. But 
where are then our John Wesleys, our Newmans, or 
even our Liddons? Surely, they, too, were eminently 
English! 


SPIRITUAL RELIGION VERSUS SPIRITUAL MEN 


I had occasion in my last letter to use the word 
“spirituality.” The term is obscure, and it has 
caused a good deal of confusion. A few explanatory 
remarks, therefore, may perhaps prove instructive to 
your readers. 

Some, indeed, identify the term with “morality.” 
There is some truth in this, inasmuch as nothing im- 
moral can possibly be spiritual. But, unfortunately, 
people are too eager to be guided by the principle of 
Becky Sharp, according to which your chances of 
heaven increase with the number of the ciphers in your 
banking account, and they are thus inclined to think 
Spirituality the exclusive privilege of wealth. Some 
witty Bishop is recorded to have said of his worldly 
brethren of the dissenting camp, “that their second 
horse stops at the church door of its own accord.” 
Our smart carriages do not stop at the synagogue or 
at any place of worship, but they are too often the 
symptoms of a spirituality betokened by a strong 
antipathy to the religion of the humbler classes, and 
an insatiable appetite for new prayers—chiefly written 
for the benefit of the poor. 

Others, again, believe spirituality to be opposed to 
the Law, and especially the ceremonial part of it. 
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Their religious superiority can, therefore, only be 
shown by the rejection of both. For instance, if you 
refrain from food and drink on the Kippur, walk to 
the Synagogue, and spend the day there reading your 
ancient liturgy, and listen to an exposition by your 
preacher of the lesson from the Scriptures, then you 
are a worshipper of the common type, a slave labour- 
ing under the yoke of the letter. But if you ride up 
to the Temple after an ordinary breakfast, pass an 
hour or two there listening to an oratorio and in fol- 
lowing a sermon on the merits of the last novel of 
Hall Caine, or on the more subtle subject of the in- 
tellectual relations between Master David Grieve and 
the Reverend Robert Elsmere, and employ the rest 
of the day in looking after your affairs and taking 
your other two meals, as a rational being should, then 
you have acted as a spiritual Jew, and have worship- 
ped your God in spirit and in truth. This may seem 
a caricature, but signs are not wanting that matters 
are drifting that way. 

Now, I do not intend to give a new definition of 
“spirituality.” It is as indefinable as the spirit itself, 
and its meaning can be as little conveyed in words as 
a soul can be painted. But I may be permitted to 
reproduce here the substance of a conversation 
between a foreign gentleman and myself bearing upon 
our subject, which conversation, though rambling in 
part and largely coloured by prejudice and partiality, 
is not without the merit of freshness. I must only 
premise that my benighted foreigner hailed from a 
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certain town in Russia where he lived as a mere lay- 
man, occupied with his trade; which circumstance, 
however, did not prevent him from being an excel- 
lent Talmudist and well-versed in other branches of 
Jewish literature. 

Our acquaintance is of comparatively recent date, 
and was made in a German watering place. Our con- 
versations were long and many, on all possible sub- 
jects, English Jews and English Judaism among 
them. And then there happened a strange thing. 
Whilst he spoke with the utmost deference of our 
great philanthropists and the enduring merit of their 
labours on behalf of Israel, he fairly staggered at our 
claims to the religious leadership of Judaism. On 
my representing to him that there was probably no 
Jewish community in the world in which the subject 
of religion occupies the mind of the people so much 
as in ours, and this, too, as I added with some em- 
phasis, spzrctual religion, he answered, ‘That is exactly 
where we differ. You incessantly prate about a 
spiritual refigzon, whilst we insist upon spiritual mex.” 

When I asked for further explanation, he replied 
vehemently: ‘It is your Western arrogance with your 
pretensions to perfection—your theologians, indeed, 
have never forgiven Judaism for insisting upon man’s 
shortcomings—which prevents you from tracing the 
evil to its real sources. It flatters your vanity to think 
yourselves demi-gods, or even gods only hyphenated 
with man. When you find your idols wallowing in 
the mire of their appetite, like any other animal, you 
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proceed to blame religion for its lack of Spirituality, as 
not being sublime enough for your darling gods. 
But did the Psalmist, whom even you consent to 
patronise in your moments of condescension, plead 
for new commandments, or did he pray for a new 
heart and a new spirit to perceive the wonders of the 
old ones? We, of the East, have a less elevated 
opinion of ourselves. You reproach us with being 
servile and cringing, which means, in fact, that we are 
not blind to our inferiority. Instead of blaming reli- 
gion, we reproach ourselves. It is xot that which 
comes from the Torah which defiles. It is the things 
which proceed out of the san, his mental attitude 
during the performance of the Divine commandment, 
his purpose in fulfilling it, which may leave a defiling 
effect even on things heavenly and pure. ‘Two men 
may be eating the Paschal lamb,’ say the ancient 
Rabbis, ‘the one devours it like a mere glutton, with 
the intention of satisfying his appetite, and is a 
stumbling sinner ; the other eats it with the purpose of 
showing obedience to his Maker, and is a walker in 
righteousness.’ Even more incisive are the Jewish 
mystics who declare that ‘Torah (or religion) per- 
formed without love and awe never takes its flight 
into the regions above.’ Man has thus to furnish the 
Law with wings of love and awe to make it return 
to God who gave it, and it is his fault if, instead of 
this, he becomes a dead weight to the Law, dragging 
it down to the earth and to things earthly against its 
real nature. But your much-glorified man is, unfortu- 
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nately, an unreliable beast. ‘Wherever a man is, 
there shall be a lie,’ was a favourite saying of a great 
writer. This may be an exaggeration, but he is cer- 
tainly a creature of mixed motives, full of cross-refer- 
ences, which mostly point to his own dear self.” 

My friend continued: “Now, having recognised 
how greatly the proper performance of a Mitzwah is 
dependent on the nature of the performer, and that it 
is man who becomes a burden to the Law, not the 
Law a burden to man, we left religion undisturbed, 
and set to work upon man. Our remedy for all evil 
is the principle, /shmah, or !’shmo, which insists that 
the commandments of the Torah should be carried 
out with the sole purpose of pleasing God, thus rais- 
ing the standard of the performer to that of the per- 
formance, in the same proportion as he is able to 
divest himself of worldly interests and selfish motives. 
Hence the radical difference between your ideal of a 
great man and ours. When you speak of your lead- 
ers, you praise them as ‘men of affairs,’ ‘great organi- 
sers,’ ‘finished orators,’ ‘suave diplomatists,’ ‘states- 
men,’ and similar expressions, all of which have a cer- 
tain ring of worldliness and worldly success about them, 
suggesting the acting of a part, and the acting it well. 
When we get enthusiastic about our Rabbis or Zaddi- 
kim, we describe them as ‘sacred unto God,’ ‘holy and 
pure,’ ‘contrite of spirit’ (zerbrochener Jiid), or as ‘men 
hiding themselves in the stuff’ (1 Sam. 10: 22), and by 
similar phrases conveying the idea of an ascetic life, a 
shrinking from publicity,—religious delicacy.” 
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interposed that asceticism was a monastic ideal, 
and that there is no room for it in Judaism. 

“Oh!” he exclaimed angrily, “this is again one of 
your platitudes. Whois Judaism? You and I, or is 
it the prophet Elijah, Rabbi Zadok, R. Simon ben 
Yochai, Bachye, and the Gaon of Wilna?’’ 

“To be sure,’ he added, “you are the people of 
muscular Judaism. Of course, you are only parroting 
the silly phrase prevalent some half-century ago when 
it was suddenly discovered that outdoor sports and 
good feeding and brutality of the martial kind were an 
integral part of primitive Christianity. You at once 
took up the phrase, and are now thoroughly con- 
vinced that nothing is so conducive to holiness as 
underdone beef and stout, bare knees and champion- 
ship contests at football. It is only your ignorance of 
Jewish life and Jewish thought that makes you so 
susceptible to every fashionable craze of the moment, 
and ready to claim it as the Jewish ideal.” 

; In this way he went on pouring out torrents of 
abuse and speech, which I dare not repeat, but I will 
record here his concluding remark, which was to the 
following effect: ‘One of your philosophers,” he 
said, ‘‘maintained that the world cannot be too often 
reminded that there once lived such a person as So- 
crates, and you cannot too often remember that Baal 
Shem, R. Elijah Wilna, Krochmal, the last real great 
reformers of Judaism, not mere zsthetes, were Rus- 
sian or Polish Jews. As for spirituality in particular, 
I will only direct your attention to a book, Nephesh 
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ha-Chayim, written by one of the pupils of R. Elijah 
Wilna with the express purpose of checking the mys- 
tical tendencies represented by the Chasidim, and I 
challenge you to show me, in your Anglo-Judzan 
publications, a single page equalling it in spirituality 
and in depth of religious feeling.” 

I am now reading the book, and I am compelled 
to confess that our “alien” was right. 


DEsPIsING A GLORIOUS INHERITANCE 


Some time ago, when discussing University topics 
with a colleague, my friend made the remark that Jews 
and women are in proportion to their lesser numbers 
more strongly represented in the various branches of 
natural science—to the neglect of all other subjects— 
than any other section of the nation. With that in- 
veterate habit of ours to interpret all facts in a way 
flattering to our vanity, I at once jumped to the con- 
clusion that there must be some mysterious mental 
affinity between “Johanna Bull” and “Young Israel,” 
making them take up the same intellectual pursuits in 
life. My friend shook his head, and said: “The rea- 
son is simple enough, neither Jews nor women have 
any traditions of real learning.’’ To be a member of 
a community in whose ears it is always dinned that it 
represents “the people of the Book,” and to be sud- 
denly told that one is a mere parvenu in the world of 
thought, is bad enough; but what makes it worse is 
the unfortunate circumstance that the taunt is not 
entirely devoid of truth. 
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I am only a teacher, not an educationalist, and 
University statistics do not fall within the range of my 
studies; there may thus be some flaw in the figures 
which were at the disposal of my friend. But his 
remark was perfectly justified, if it was based on the 
very insignificant part we take in the study of Semit- 
ics, more particularly in that of the Hebrew language. 
In this respect we resemble much more the Japanese 
and the Hindus whose traditions are pagan, or the 
African races who have no traditions, than the dwel- 
lers of these islands with whom the original language 
of the Old Testament is an object of deep love and 
reverential study. Now and then a Jewish under- 
graduate takes advantage of his confirmation days, 
and freshening up his Parashah and his prayer-book, 
he manages to carry off a Hebrew exhibition or sizar- 
ship. On rare, very rare, occasions it even happens 
that a Jewish undergraduate takes up Semitics as a 
subject for honours. But there the matter ends. Un- 
like the Anglo-Saxon of Christian persuasion, the 
Anglo-Saxon of Jewish persuasion never becomes a 
Semitic student or even a “ Hebrew scholar,” devoting 
to the study of the sacred language all his time and 
energies. All classes of the nation are engaged in 
this labour of love—sons of Cabinet Ministers, sons of 
generals, sons of high ecclesiastics, sons of great finan- 
ciers, making theology and the study of the Hebrew 
language—sometimes the study of the Hebrew lan- 
guage without the theology—the sole occupation of 
their lives, toiling in it enthusiastically until their dying 
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day, and enriching it with their contributions. Weare 
the only cool-headed people who remain perfectly in- 
different in the presence of all this enthusiasm. The 
consequence is that with one glorious exception we 
are as little represented in that gigantic literature 
which centres round the Bible—commentaries, arch- 
ological researches, studies in Cuneiform and Egypt- 
ology, grammatical treatises, histories of Israel, and 
other helps to the “‘ Book ” —as the semi-civilised races 
mentioned above. Like politics in America, theology 
and all that is connected with it has become with us a 
close profession of no mortal interest to those who are 
not in it, which a gentleman may tolerate and even 
contribute toward maintaining, but in which he must 
never engage personally. 

The situation becomes serious when we have to 
witness that even those classes that are supposed to 
constitute the close profession of theology are gradu- 
ally drifting away from the study of the Torah, be- 
coming strangers to any deeper knowledge of Jewish 
literature. I am referring to the Jewish clergy, who, 
labouring under a cruel system which reduces man toa 
mere plaything of politico-economic forces, are rapidly 
losing touch with the venerable Rabbi of Jewish tradi- 
tion, whose chief office was to teach and to earn Torah. 
With us the duty of learning (or study of the Torah) 
seems to be of least moment in the life of the minister. 
As long as he is iz statu pupillari, most of his energies 
are directed toward acquiring the amount of secular 
learning necessary for the obtaining of a University de- 
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gree, whilst in his capacity as full Reverend he is ex- 
pected to divide his time between the offices of cantor, 
prayer, preacher, book-keeper, debt-collector, al- 
moner, and social agitator. No leisure is left to him to 
enable him to increase his scanty stock of Hebrew 
knowledge acquired in his undergraduate days. Oc- 
casionally rumour spreads anent some minister, that he 
neglects his duty to his congregation through his 
being secretly addicted to Jewish learning. But such 
rumours often turn out to be sheer malice, and form in 
the worst case only the exception to the rule. Of 
course, as in so many other respects, we are also in 
this only imitating the Establishment, in which, by a 
peculiar history of its own, the man of business or the 
great organiser has of late years gained the ascen- 
dency over the man of thought and learning. 

Now, there is even in the Church a party which 
resents this ascendency, rightly feeling that souls can- 
not be “organised” and that the qualities which go 
toward the making of a ‘“‘man of God”’ are not ex- 
actly those required of a successful manager of a 
company. But this distrust of the man of affairs must 
grow deeper in a community professing a religion that, 
unlike Christianity, which to a certain extent began 
life with defying learning and throwing down the 
gauntlet to scholars, entered upon its career (of Rab- 
binic Judaism) with the declaration, ‘On three things 
the world is based: on the study of the Torah, on 
worship, and on lovingkindness.” Such a religion 
cannot well convert itself suddenly into a large charity 
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agency, without doing serious injury to one of its 
most important life-springs. Nor must it be forgot- 
ten that the Church is not quite dependent for its 
necessary modicum of learning upon the bishops’ 
bench or on the rest of the active clergy. For this 
ample provision is made in our great universities 
where Queen Theology is still holding her own, and 
where there is hardly any branch of divinity for which 
a chair was not created and endowed in such a way 
as to make its occupation desirable. But there is 
naturally little room in our ana mater for that special 
sort of learning of which the Synagogue is in need 
(of post-Biblical literature), whilst we can hardly hope 
that the laity will devote itself to a subject holding out 
little hope of success in the world and public recogni- 
tion. We can, therefore, only rely upon our Rabbis, 
who were always considered the depositaries of the 
Torah, to remain faithful to their trust ; and unless we 
choose to degenerate into a mere ranting sect, we 
shall have to give up looking upon our ministers as a 
sort of superior clerks in whom the business-like ca- 
pacity is more in demand than any other virtues they 
may possess. 

But if there was ever a time when a revival of 
Hebrew learning meant the very existence of Judaism, 
it is this. It must be clear to everybody, I think, 
who does not allow himself to be deceived by the few 
political distinctions which have fallen to our share 
within the last fifty years, that the new century does 
not open under very favourable auspices for Judaism. 
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Everything seems to be out of gear. Our Scriptures 
are the constant object of attack, our history is ques- 
tioned, and its morality is deélared to be of an inferior 
sort, our brethren are either directly persecuted, or 
allowed to exist only on sufferance everywhere with 
the exception of England and Italy. The number of 
conversions is constantly increasing, assuming in the 
less enlightened countries such frightful proportions 
as are known to history only in the days of Ferdinand 
the Catholic ; whilst even in the more civilised parts 
of the world, where we enjoy full equality with our 
fellow-citizens, some of our greatest families, forming 
in the days of yore the pride and the hope of Israel, 
are perpetually crumbling away through conscious 
and unconscious amalgamation. It is no exaggera- 
tion to say that every letter patent conferring nobility 
upon a Jew contains an indirect invitation to leave the 
Pale and join the majority of his new compeers. 
Worst of all is the attitude of the younger generation, 
who, if not directly hostile, are by dint of mere ignor- 
ance sadly indifferent to everything Jewish, and thus 
incapable of taking the place of their parents in the 
Synagogue. Notwithstanding our self-congratulating 
speeches at the annual distributions of religious prizes, 
it is a fact that ignorance is on the increase among 
our better situated classes. Very few are capable of 
reading their prayers, and less are able to understand 
what they read; whilst the number of those who 
know anything of Israel’s past and share in its hopes 
for Israel’s future, forms almost a negligible quan- 
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tity. Those who have some dim recollection of the 
religious exercises practised in the houses of their 
fathers, still entertain some warm regard for Jewish 
life and Jewish ways of thinking ; but religious warmth, 
like heat in general, is apt to evaporate with the in- 
creasing distance of the conductors, and the children 
or the grandchildren of these sympathetic lookers-on 
are bound to end in that cold critical attitude toward 
Judaism terminating in the drifting away from it al- 
together. 

The outlook is thus dark enough; dark enough, 
indeed, to be followed by some great revival or renais- 
sance, or as the Rabbis put it: ‘The redemption of 
Israel is preceded, like the dawn, by intense darkness, 
as it is said: When I sit in darkness, the Lord shall 
be a light unto me.” Now the Renaissance is usually 
described as the moment in history in which man dis- 
covered himself. Ina similar way the Jew will also 
have to re-discover himself. This discovery, which 
should be undertaken with a view to strengthening 
the Jewish consciousness, can be made only by means 
of Jewish literature, which retains all that is immortal 
in the nation. There it will be found that we have no 
need to borrow commentaries on our Scriptures from 
the Christians, nor constantly to use foreign fertilisers 
in our sermons. Jewish soil is rich enough for all 
purposes, and those who, instead of using their dic- 
tionary of quotations and other aids to pious com- 
position, will courageously dig in the perennial mines 
of Jewish thought, will find that there is no need to 
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go begging for an “over-soul” from Emerson, or for 
crumbs of a tame pantheism from Wordsworth, or for 
a somewhat brusque immortality from Tennyson, or 
even for a Kingdom of God with something like a 
converted political economy from Ruskin. I yield to 
no man in respect for these writers, but unless we are 
prepared to see the Synagogue lose its Jewish com- 
plexion, the Jewish pulpit must be reserved for the 
teaching of the Bible with such illustrative matter as 
is to be found in the Mechilta, Siphre, Pesikta, and in 
the writings of Ibn Gabirol, Jehudah Halevi, Maimon- 
ides, Nachmanides, Luzzatto, the Gaon, the Baal 
Shem, and other Jewish classics. 

Above all, however, it is, as already indicated, of 
supreme importance that we re-possess ourselves of 
our Scriptures. The Torah is, as the Rabbis express 
it, “the bride of the congregation of Jacob,” but to ac- 
quire a knowledge of it through the medium of Chris- 
tian commentaries means to love by proxy, and never 
to gain the spiritual nearness which made it so easy 
for our ancestors to die and even to live for it. I am 
not unmindful of the profit which the Biblical student 
may derive from the works of such men as Ewald, 
Dillmann, Kuenen, and many others of the same 
schools. But it must not be forgotten that there is 
such a thing as a Christian bias, prevalent even in 
works of the Higher Criticism, and to ignore Rashi, 
Ibn Ezra, and Kimchi, in favor of Stade and Duhm, 
means to move from the “ Judengasse”’ into the Chris- 
tian Ghetto. With Christian commentators, whether 
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orthodox or liberal, the Old Testament is only a pre- 
amble to the New Testament, all the prophecies and 
hope of salvation culminating in Jesus. Post-Biblical 
Judaism is almost entirely neglected by them, in spite 
of the light it may shed on many Biblical points, 
insisting as they do that Jewish history terminated 
about the year 30 of our era. With the Jew the Old 
Testament is final, though its aspects may vary with 
the interpretation given to it by an ever-changing his- 
tory and differing phases of thought, whilst it is Israel, 
“the servant of God,” in whom all the promises and 
hopes of the Prophets centre. It is in this spirit that 
a Jewish commentary should be written to the whole 
of the Bible (including the Apocrypha) for the great 
majority of the Jewish public, with whom the Scrip- 
tures should again become an object both of study 
and of edification. This should be the next task to 
which our clergy should devote themselves in the near 
future. But a quite different standard of learning will 
have to be created to enable them to undertake such 
a task. Our ministry will surely rejoice in the op- 
portunity of being translated from the noisy platform, 
with its temptation of loathsome and vulgar self-adver- 
tisement, to the quiet study, and the community, if it 
is as much alive to the duties of the West End as it is 
to its responsibilities to the East End, will have to re- 
lieve the minister from many an uncongenial and un- 
profitable duty, which not only makes learning among 
us impossible, but deters many a noble and indepen- 
dent thinker from entering the sacred profession to 
which he could add only lustre. 


SAFED IN THE SIXTEENTH CENTURY 
A CITY OF LEGISTS AND MYSTICS 


Safed is a small city in Upper Galilee situated on 
a hill in a mountainous country, and forming part 
of the Holy Land assigned in the Scriptures to the 
tribe of Naphtali. Of the various cities of Palestine 
boasting of a large Jewish population it is relatively 
the most modern. Neither the Bible nor the Talmud 
has any definite reference to it, whilst the mention of 
a locality Zephed, by Kalir, is obscure, and can serve 
little for purposes of identification," 

Yet this was the spot of which R. Joseph Caro 
wrote in the sixteenth century: “After nearly fifteen 
hundred years of living in the exile and persecution, 
he (God) remembered unto his people his covenant 
with their fathers, and brought them back from their 
captivity, one of a city and two of a family, from the 
corners of the earth to the land of glory, and they 
settled in the city of Safed, the desire of all lands.’” 

The impulse under which the “one of a city and 
two of a family” acted when they preferred the “land 
of glory” to the great commercial centres of Europe 
was a religious one. 

Samuel Usque, the famous author of the “ Con- 
solacam as tribulacoes de Ysrael” (‘The Consolation and 
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the Tribulations of Israel”), has the following passage 
in praise of the country in which most of his fellow- 
sufferers from the Pyrenean peninsula found an asylum : 
“Great Turkey, . . . there the gates of freedom and 
equal opportunity for the unhindered practice of 
Jewish worship are ever open to Israel ; they are never 
closed against thee. There thou canst renew thy in- 
ward life, change thy condition, strip off thy habits, 
cast away erroneous teachings, recover thy ancient 
truths, and abandon the practices which, by the violence 
of the nations among which thou wast a pilgrim, thou 
wast forced to imitate. .In this land thou receivest 
boundless grace from the Lord, since therein he grant- 
eth thee unlimited freedom to begin thy repentance.” 3 

The inducement thus held out to the exiled from 
Spain and Portugal was not only that they would in 
the new country be allowed to serve their God, with- 
out let or hindrance, but also that an opportunity 
would be granted them of a total regeneration and 
renewal of heart. 

The sense of sin apparently weighing so heavily on 
Usque may be detected also in other writers, as, for 
instance, Joseph Jabez, who depicted the spiritual con- 
dition of the Jews in Spain in the darkest colours, and 
describes the men who witnessed the expulsion as an 
“evil generation, increasing rebellions and transgres- 
sions without number.” He declared that it was 
mainly the Spanish Jewesses who remained faithful, and 
who themselves suffered, and made their husbands 
suffer, martyrdom for the Sanctification of the Name. 
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Another instance is found in the chronicler Abraham 
ben Solomon, of Torrutiel in Spain, who says, “Our 
iniquities had increased over our heads, and our 
trespasses had grown up unto the heavens, seeing the 
evils and the sin and the terrible pride so rampant 
among the Jews in the kingdom of Spain.” Jabez and 
Abraham ben Solomon belonged to the anti-rationalistic 
party of the Spanish Jews, and may have exaggerated 
the evils of the situation in their accusations, but their 
feelings were very likely shared, to some extent, by all 
other exiles.5 Nathan Nata of Hanover, the well-known 
author of the Yeven Mezulah, concludes his account of 
the terrible suffering of the Jews during the Chmielnicki 
persecution with the words: ‘What shall we speak, or 
how shall we call ourselves? The Lord has found out 
our sins. Does God execute judgment without justice ?’’ 
The sufferers of Spain doubtless viewed their misfor- 
tunes from the same standpoint. And since these evils 
must have been in some way proportionate to the 
greatness of the catastrophe which had overtaken 
them, those of deeper religious sensitiveness must cer- 
tainly have felt the need of a new life and a regeneration. 

It is to this need that we have to attribute the fact that 
large numbers of the exiles were impelled to emigrate 
to the Holy Land, the country which, from the times 
of the prophets down to Judah Halevi in the twelfth 
century, and from the time of Judah Halevi down to 
the disciples of Elijah Wilna and Israel Baal Shem in 
the eighteenth and nineteenth centuries, was always 
considered a country of great ‘spiritual opportunities.” 
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As a Spanish Jew of the thirteenth century who took 
a vow to emigrate to the Holy Land expressed it, 
“There (in Jerusalem, or near it) is the place for ful- 
filling the commandments and receiving upon oneself 
the Kingdom of Heaven. Our worship there is accept- 
able, for there is the House of our God and the Gate 
of Heaven.’’7 

Indeed, it may be stated without fear of contradic- 
tion, that there never was a time in which the Holy 
Land was not an object of attraction and deep longing 
for the pious Jew, even though he was not always able 
to gratify his longing in this respect. As we know now, 
there were for centuries after the destruction of the 
Holy Temple, every year during the Feast of Taber- 
nacles, large meetings on the Mount of Olives con- 
stituted of pilgrims from Palestine itself, Babylon, 
Egypt, and perhaps also from Europe. ® 

These meetings were probably brought to an end in 
the eleventh century through the troubles of the Cru- 
sades; but the second decade of the thirteenth century 
witnessed the famous pilgrimage of three hundred 
Rabbis from France, England, and Spain to the Holy 
Land. In the fourteenth century the well-known 
traveller Pharchi explored the Holy Land, and reported 
about different settlements in various localities. 
Emigration to Palestine assumed, however, larger 
dimensions in the fifteenth and sixteenth centuries, 
caused by the general distress of the Jews in almost 
all parts of Christendom. The majority of the refugees 
escaped to Turkey, but a considerable minority, com- 
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posed, as already indicated, of the more spiritual-minded 
among them, directed their steps to the Holy Land. 

As hinted before, Safed has no Biblical nor even 
Talmudic record. Its first appearance in Jewish his- 
tory dates from about the beginning of the thirteenth 
century, when the traveller Samuel ben Shimshon re- 
ports the existence of a community there of more than 
fifty members. Somewhat later it ismentioned in con- 
nexion with a document relating to the Maimonides con- 
troversy, which bears also the signatures of R. Moses 
ben Judah and his colleagues, the Rabbis of Safed. ™ 
R. Hananel Ibn Askara and R. Shem Tob Ibn Gaon, 
of Spain, migrated to Safed in the same century;”? whilst 
R. Isaac ben Joseph Chelo, of Laresa in Spain, and 
Pharchi, mentioned above, visited Safed in the four- 
teenth century and speak of a large Jewish community 
dwelling there.*3 Joseph Mantabia, who visited Safed 
in 1481, speaks of it as a “fine” community, number- 
ing about three hundred families, including those living 
in the neighbouring villages. ™4 

It is, however, not until the last decade of the 
fifteenth century that Safed begins to be especially 
noted for the importance of its Jewish population. The 
man who was the most significant factor in the develop- 
ment of this Jewish settlement, which excelled Jerusalem 
not only in the size of its Jewish population but also 
in the number of great men it harboured, was R. 
Joseph Saragossi. Saragossi, hailing perhaps originally 
from Spain, was an exile from Sicily, and, after a resi- 
dence in Beyrout and Sidon, finally settled in Safed, 
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where he most likely established a school. He was of 
humble disposition, making peace between man and 
man, including non-Jews, and he probably did his best 
to blend the various elements of the new settlement, 
consisting of natives, of exiles from Spain, and of immi- 
grants from the Barbary States, into one great com- 
munity. *5 

The preference given to Safed, a non-Scriptural 
town, over Jerusalem, the historical metropolis of 
Palestine and the holiest city of the Holy Land, may 
be accounted for by the unfavourable conditions 
prevailing in Jerusalem at that time. As evidenced by 
certain contemporary documents, the administration of 
the Jewish community in Jerusalem was influenced by 
a rather ungenerous spirit, imposing heavy taxes on new 
arrivals, and making residence there a great hardship. 
The Mohammedan population seems also to have been 
hostile to the Jews, rapacious, and extortionate. * 
Safed, on the other hand, never having had before this 
time an important Jewish population, the community 
there had no occasion to make regulations calculated to 
exploit the foreigner, whilst the non-Jewish population 
seems to have been more kindly disposed toward the 
Jews, sparing them the heavy taxation which was the 
rule in Jerusalem. R. Obadiah of Bertinoro, who had 
no opportunity to visit the north, writes, in his famous 
letter dated 1480, that, according to report, the Jews of 
Safed and of other places in Galilee lived in peace and 
in quiet, not being exposed to persecution on the part 
of the Mohammedans. He writes, ‘They are mostly 
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poor, spending their time in villages, going about 
peddling in houses and on farms, asking for food.” 77 
Another reason which may have been decisive in 
favour of attracting immigrants to Safed was the simple 
life led by the inhabitants of that city. The old saying, 
“Love work and hate lordship” (in modern parlance, 
snobbery ), was followed by them to the letter. An 
anonymous traveller who passed through Safed in the 
year 1496 writes of the learned Rabbi Pharez Colobi, 
the head of the community, that he kept a shop where 
articles of food were sold, by which he made a living. *® 
Shlomel of Moravia, the author of one of the legendary 
biographies of Loria, writing from Safed in the year 
1607, says of its citizens that there were to be found 
among them “great scholars, saints, and men of action, 
full of Divine wisdom, so that they were worthy of the 
gift of the Holy Spirit,” but what he seemed to admire 
most was the simplicity and the humility of spirit which 
they possessed. ‘None among them,” he writes, “is 
ashamed to go to the well and draw water and 
carry home the pitcher on his shoulders, or go to the 
market to buy bread, oil, and vegetables. All the 
work in the house is done by themselves,” without 
servants. Shlomel’s statement may be illustrated by the 
following story: Once, R. Abraham Galanti, the leading 
disciple of Cordovero and the author of many works, 
was carrying a sack of flour on his shoulders from the 
market. But there came the famous scholar R. Solo- 
mon Sagis (?) and snatched away the sack from the 
shoulders of Galanti, and pronounced an oath, that no 
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man should be permitted to carry this sack of flour to its 
destination except himself, who was so much younger 
and stronger. On another occasion, Galanti was carry- 
ing a cask of water on his shoulders from a village 
near Safed when the Saint R. Misod met him and said, 
“Master, give me a drink, as I am very thirsty.” 
Whereupon Galanti offered him the cask. R. Misod 
then snatched away the burden and carried it to 
Galanti’s home in Safed. 

Thus material as well as spiritual considerations 
combined to make Safed the chosen city for the time 
being. The rapid growth of Safed may easily be seen 
by the fact that whilst, according to one account, Safed 
counted three synagogues in 1522, and could point 
perhaps to only one Talmudic college established by 
Saragossi, it could a few years later boast of being the 
centre of learning in Palestine, and, in 1603, accord- 
ing to Shlomel’s letter of that year, it contained not 
less than eighteen Talmudic colleges and twenty-one 
synagogues, besides a large school for the children 
of the poor, with twenty teachers and’ four hundred 
pupils, maintained by wealthy Jews in Constantinople, 
who also provided the latter with clothes. The Jews 
in Turkey were particularly interested in maintaining 
the Safed schools, and special messengers were sent 
from this community to collect moneys. We even 
find mention of a single bequest for the Yeshiboth of 
Safed amounting to 100,000 /ebanim.*° 

The history of the world, some maintain, is but the 
record of its great men. This is especially true of the 
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history of Safed in the sixteenth century, which is 
essentially spititual in its character, made and developed 
by men living lives purified by suffering, and hallowed 
by constant struggle after purification and holiness. 
The two figures standing out most prominently among 
these are R. Joseph Caro, the leading legist of the time, 
and his contemporary, R. Isaac Loria, the generally 
recognised head of the mystical school of Safed. 
It will, therefore, be advisable to group our remarks 
around these two heroes. From their eminence we 
shall, be able to obtain a general view of the lives of 
the other mighty men in Israel engaged in the same gen- 
eral religious activities and pursuing the same spiritual 
ends, contributing their share to the fame which Safed 
has achieved in Jewish history. 


R. Joseph Caro was born in the Pyrenean penin- 
sula (probably Spain) in the year 1488, whence he 
emigrated as a boy of four, in the year 1492, with his 
father Ephraim, who was also his first teacher. After 
many wanderings and great suffering, they reached Nic- 
opolis, in European Turkey, in which city the son 
Joseph remained until the year 1522.27 He was advised 
there by his Maggid, a kind of Mentor-Angel (of whom 

. more presently), to leave this place, whose inhabitants 
seem to have been rather close-fisted in their relations 
to the poor, and lacking in devotion to the Torah, 
and to move to Adrianople, in European Turkey, one 
of the various gathering points of the Spanish exiles. 7? 
There he remained for some years, serving in the 


EE 


SAFED 21I 


capacity of the head of the Yeshibah, or Talmudic 
College. It was in this town that he began the com- 
position of his work Beth Joseph, which occupied him 
for the next thirty years of his life (1522-1552). 

The Beth Joseph is a gigantic work comprising four 
big folio volumes, the first edition of which appeared 
1550-1559. It forms a sort of commentary to R. 
Jacob ben Asher’s “Digest of the Law,” Arba Turim, 
tracing each law to its original sources for nearly fif- 
teen hundred years, pursuing it through its various 
stages of different interpreters and codifiers, giving in 
disputed cases the arguments on both sides, and bring- 
ing it down to his own time. It is hardly necessary 
to point to the tremendous learning and unsurpassed 
acquaintance with the Law in all its branches and 
ramifications displayed in the Beth Joseph. But what 
distinguishes it above other work of its kind is not 
only its comprehensiveness, covering as it does all the 
contents of the Oral Law which had not become obso- 
lete by the destruction of the Holy Temple, but also 
the methodical treatment in which he was a master, 
and which enabled him to bring system and order 
into this chaos of argument, accumulated in every 
department of the Law, in its passage through the dis- 
cussions of the schools for many centuries. Caro was 
by this work soon recognised as the greatest legist of 
his time, and was appealed to in matters of law even by 
his contemporaries, as the first Halachic authority. 

Next to this in importance is his work Shudchan 
Aruch, which he finished in the year 1555. It forms 
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only a sort of manual intended by Caro to serve chiefly 
asa repertory for his great book. The Shulchan Aruch 
soon proved to be the most popular code with students, 
both on account of its practical qualities and its close 
correspondence with the greater work of Caro, in which 
the origin of each law could be easily traced. It passed 
through several editions, and it is still consulted with 
profit by Rabbis engaged in giving ritual decisions ac- 
cording to the Law of Moses and the Talmud, even at 
this day representing the great bulk of the Jews— 
eleven millions and nine hundred thousand out of twelve 
millions. The Shulchan Aruch is disfigured by a few 
paragraphs expressing views incompatible with our 
present notions of tolerance. But there the discretion 
of the Rabbi comesin. By tacit consent these are con- 
sidered obsolete by all Jewish students. Every Jewish 
scholar well knows that the fugitive from the tyranny 
of the pious royal couple, Ferdinand and Isabella of 
Spain, was not the person to make an effort to suppress 
intolerant matter. To meet intolerance with equal in- 
tolerance was considered a sort of self-defence. Nay, 
the student is even convinced that Caro himself would 
have hesitated to put such laws into practice. He 
would rather have followed the rule laid down by 
himself for himself, which was never to be betrayed 
into anger, even in matters of religion. 

The other works of Caro published during his life 
or after his death add little to the greatness of 
Caro as a scholar, except, perhaps, certain portions of 
his Keseph Mishneh, forming a commentary to Mai- 
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monides’ Mishneh Torah, and in his Kelale ha-Talmud, 
on the methodology of the Talmud, as well as certain 
Responsa embodied in various collections, in which 
Caro’s passion for system and order and lucid and 
logical thinking is displayed even more clearly than 
in the works before named. 

There is still one work to be considered, which 
brings us closer to Caro’s personality, and that is the 
Maggid Mesharim, which appeared some thirty years 
after the death of its author.*3 The Maggid Mesharim 
is a long dream, lasting for nearly half a century. 
For, remarkable enough, the great legist and logical 
thinker was at the same time a dreamer of dreamers. 
Caro was passionately fond of the Mishnah, to which he 
is supposed to have written a commentary, lost to us, 
and its contents became so identified with his own self, 
that they shaped themselves into a species of Genius 
taking the form of a living reality personified in the 
Mentor-Angel above mentioned. This Mentor-Angel 
addresses him with such expressions as, “I am the 
Mishnah that speaketh through thy mouth; I am the 
soul of the Mishnah; I and the Mishnah and thou are 
united into one soul.” 4 

As a rule, this /Mishnah appeared to him in the 
depths of the night, after Caro had studied for some 
time one or more chapters of the Mishnah. Then the 
voice of his beloved, as Caro expressed himself, would 
begin to sound in his mouth, “singing of itself.” 5 The 
voice was also audible to by-standers, as is clear from 
the famous letter of Alkabez, of whom I shall speak 
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later, who was once fortunate enough to observe his 
friend Caro in such a fit of ecstasy, and who has left us 
a full account of the message delivered by the Mentor- 
Angel on that occasion.”° From a description given 
by Caro himself of his prospects of being worthy one 
day to hold communion with the prophet Elijah, and 
the manner in which this communion will take place, 
we may also conclude that the listeners recognised 
in the strange sounds of the Mentor-Angel Caro’s 
own voice, though to Caro himself these sounds 
appeared something alien, ot himself. His other 
organs seem to have been at complete rest, which fact 
produced the impression in Caro that he served only as 
a sort of musical instrument to the sweet melody of 
the Mishnah. On the other hand, his mental faculties 
remained fairly unimpaired, as he retained complete 
recollection of all the Mentor-Angel revealed to him. 
_ This recollection he wrote down in the Maggid 
Mesharim, which thus forms a mystical diary, record- 
ing the spiritual experience of a long lifetime. The 
fact that the book containing these recollections fills 
only a small volume proves nothing against this theory, 
aS we possess it in a very defective state, whilst we 
also know that he did not always commit to writing 
the contents of his visions, for which neglect he is 
reproved by the Mentor-Angel.?7 

It must, however, not be thought that it is the 
explanation of obscure passages of the Mishnah that 
are revealed to Caro in his Mishnah visions. In the 
whole of the Maggid Mesharim there are only a few 
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lines of a legal nature. Caro was sober enough not 
to allow his mystical proclivities to have a marked 
influence upon his judgment in matters of law. What 
occupied his thoughts in these moments of rapture was 
chiefly the mysteries of the Torah, as well as matters 
of conduct, falling under the heading of “superior 
holiness.” I say ‘chiefly,’ for the “I,” or Self, oc- 
casionally asserts itself and introduces matter which 
is rather of a private nature, as, for instance, his matri- 
monial affairs. From these we learn that he became 
a widower twice. His third wife, who brought him a 
large dowry, was the daughter of R. Zechariah Zech- 
sel.*® Caroalso refers in a somewhat unkindly manner 
to certain great personalities. These reflections, which 
might have better been left unexpressed, were jotted 
down probably in moments of depression and resent- 
ment, for which we may not judge him too severely.” 
In the great majority of cases, however, Caro’s Self 
was under the strict control of the Mishnah, or his ideal 
Mentor-Angel. 

The Mentor-Angel is very exacting in his demands. 
“T am the mother that chastises her children,’ the 
Mishnah says to him, ‘be strong and cleave unto me.”’° 
This chastisement consisted partly in imposing upon 
Caro a number of regulations of an ascetic nature. 
He is bidden to fast on various occasions, and even on 
ordinary days his menu is prescribed for him, reduced 
toa minimum. He must not fully satisfy his desire 
for food and drink, not even in the first meal after a 
day of fasting.3* Of course, he must not indulge in 
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much wine, but he is at the same time rebuked by his 
Mentor-Angel for having allowed himself to be filled 
with water." He is likewise warned against too much 
sleep, and when he married one of his daughters and, 
according to custom, spent much time at the banquet, 
so that he went to bed late and got up just one hour 
after the breaking of dawn, he was reproved for his 
slothful behaviour, and the Mentor-Angel tells him 
that it would only serve him right were he to abandon 
him, seeing that he separated his heart from the Torah 
for so long a time.33 On another occasion, when 
Caro went to market to buy meat and poultry for 
Sabbath and failed in his errand, the Mentor-Angel 
declared himself responsible for this failure, proceeding 
to say that he wanted to show Caro that meat and wine 
are the habitation of the Evil One, that the Sabbath 
can be honoured without such luxuries, and concluding 
his admonition with the words, “Think about nothing 
but the Law of the Lord; thou art strictly observed 
in all thy actions, hence, be careful.” 3+ 

Other instructions worth mentioning here are these : 
Be exceedingly lowly in spirit—-Never be betrayed 
into anger, not even in matters relating to Heaven.— 
Be chaste in thy behaviour—Have always thy sins 
before thine eyes, and mourn over them.—Never 
speak an idle word.—Give a mild answer to every 
man.—Never indulge in laughter and in scoffing.— 
When thou readest the Shema, let thy thoughts be so 
single-minded that they become the seat of the Divine 
Presence.35 
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He is also reminded by the Mentor-Angel of the 
necessity of reading devotional books; among these 
the abridged version of Bachye’s “Duties of the 
Heart” is especially recommended.36 He is further 
bidden by the Mentor-Angel to devote himself 
more diligently to the study of the Cabbala, which 
Caro seems to have neglected for along time. “If 
thou wilt have appointed times for the acquisition of 
the knowledge of the Cabbala, I will open thy heart 
so that thou shalt receive the most hidden secrets 
unrevealed to man for many years.”’ 37 

The Mentor-Angel, however, was not always 
severe. His motherly ways are not limited to chas- 
tisement. Thus he once began his address, “Behold, 
I kiss thee the kiss of love; behold, I embrace thee.” 38 
Nor does he confine himself to rebukes and strictures. 
He also holds out hopes and promises. These give 
us a fair insight into Caro’s aspirations as a scholar 
anda saint. They may, perhaps, be summed up in 
the following three points. 

The first aspiration was that the books with 
which Caro happened to be occupied, especially the 
Beth Joseph, should be free from error, and after pub- 
lication accepted as standard works all over the 
Dispersion, whilst he himself should be recognised as 
an authority of the first rank.%9 There is a human 
touch in the fact, that notwithstanding this anxiety 
Caro regards it as a joyful message when his Mentor- 
Angel tells him that he will be blessed with a son 
who, besides being one of the greatest mystics of the 
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time, will also write strictures on his father’s works.4 
Caro was especially anxious for the privilege of 
spreading Torah in Israel, and had the repeated 
promise from his Mentor-Angel that he would be 
worthy of presiding over the greatest gathering of 
disciples in Israel, and that he would also receive 
sufficient material support for his college to enable 
his disciples to devote themselves entirely to the study 
of the Torah.* ° 

As a mystic, all things on earth are to Caro only 
a reflex of some original in heaven, and thus in his 
capacity as the master of the greatest Torah-school 
here below, he is brought into communion with its 
prototype in the regions above. It is from there 
that his Mentor-Angel often brings him greetings in 
the typical expression, “Peace from the College of 
Heaven.” Sometimes the greeting begins with the 
words, “Behold the Holy One, blessed be he, and all 
the sons of the (heavenly) college, send unto thee 
peace, and are opening unto thee the gates of light.” 43 
Occasionally these greetings drift off into a string of 
solemn promises of the bliss and reward awaiting 
Caro in the world to come, where he will associate 
with all the heavenly hosts and the souls of the 
departed saints and scholars whose interpreter he was 
in this world. It is interesting to see how the Men- 
tor-Angel, with pedagogical insight, uses these very 
promises for a moral lesson. For instance, in one 
place where he gives him a full description of the 
glorious reception with which he will meet in the 
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circle of the righteous, headed by the Divine Presence, 
and the fetes which will be given in his honour, he 
winds up with the words : ‘Beloved, the Holy One and 
all the members of the Heavenly Academy send me to 
make thee acquainted with this secret, in order that thou 
mayest see thyself in this high degree, and thus thou wilt 
never come into the power of sin, not even by an evil 
thought. Should temptation become overpowering, 
rebuke it and say, ‘Shall a man like me, whose future 
is meant for such glories, allow himself to sin, be it 
even only by an evil thought ?’”’ 4 This is indeed one 
of the Mentor-Angel’s pedagogical tactics, to impress 
Caro with his great importance, and at the same time 
show what duties such importance involves. By 
the very breath of his mouth when occupied with the 
uttering of the Mishnah, Caro creates whole hosts of 
angels, surrounding him as a suite surrounds a king. 
Every word of his, every thought, creates worlds ; 
but so does it destroy worlds if it is of an unworthy 
and idle nature.‘ 

The second aspiration of Caro was that he might 
be worthy to settle in the Holy Land.47 This is a 
thought which probably occupied his mind for many 
years before he settled in Safed. The promise to 
help him realise that wish turns up again and 
again in the addresses of the Mentor-Angel. Solo- 
mon Alkabez, in the letter referred to above, reports 
how the Mentor-Angel said, ‘‘ Lose no moment to go 
up to the Holy Land, for not all times are favourable. 
Regard not your stuff (i. e., household things)... I 
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will maintain thee.”’ It would seem that material 
considerations, at least for a time, prevented Caro from 
accomplishing the wish of his heart, for we find in 
another place, in which the Angel promises him that 
within a year he will be in Palestine, he says to him : 
“There is no need for thee to trouble thy mind; thou 
hast wanted nothing these last forty years, and thou 
wilt never know want. Thy income is prepared for 
thee. Thou hast seen this very moment that the 
Holy One, blessed be he, gave thee as much profit in 
two thousand Zuz as in five thousand.”’#® When Caro 
tarries too long on his way, through war and other 
causes, the Mentor-Angel telis him that he may stay 
in certain cities, such as Salonica and others, for some 
time, but he must never settle anywhere until he reaches 
the Holy Land. Of course, with this aspiration is 
also connected his hope that he will be worthy of be- 
coming the head of the Yeshibah and an elder of the 
Holy Land.#9 

His third aspiration was that he should die 
the death of a martyr at the stake. This is a 
wish which Caro cherished when he was still in 
Nicopolis, and which mingled with his dreams 
throughout his entire lifes° Caro assures us that 
in visions without number he received the promise 
that he would be worthy to be burned for the 
sanctification of the Holy Name, so that every 
taint of sin which may have cleaved unto him in his 
passage through this world would be removed, and his 
soul cleansed, and thus reach the degree of the holy 
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and pure ones. Here again the Mentor-Angel 
employs this dearest wish of Caro’s heart for his 
pedagogical purposes, as when he tells him : “Behold, 
I have singled thee out to be a burnt-offering, to be 
consumed in fire for the sake of the sanctification of 
the Name, but thou knowest that in the burnt-offering 
no blemish may be found, not even in thought. 
Hence, take care that all thy thoughts are absorbed 
by the Torah.” 5* On the whole, the promises of the 
Mentor-Angel were fairly kept, except this. Turkey 
was perhaps at no time the country in which the 
crown of martyrdom could be easily gained. For 
this, one had to go to the lands of Christendom, 
where love was preached and murder acted. Caro 
showed no particular desire to return to Europe. In 
this connexion it is rather interesting to note that 
Caro was not quite free from anxiety, for he found it 
worth his while to write down the following apparently 
good message of his Mentor-Angel: During the 
afternoon prayer, when the reader was chanting the 
portion from the scroll of the Law, I was told, “Know, 
my beloved and dear Joseph, that the Sultan will win 
the battle in which he is now engaged against the 
King of Edom.” 53 

The Maggid Mesharim occasionally contains refer- 
ences to different personages mentioned in Caro’s 
other works. But whilst in these latter they are cited 
with their proper titles, as “Rabbi,” “Master,” or “the 
great Rabbi,” in the Maggid Mesharim, as befitting a 
production of an angelic being, this official stiffness dis- 


222 STUDIES IN JUDAISM 


appears. Titles are, for the most part, dropped, and 
they are introduced with such endearing epithets 
as “my chosen Moses” (Maimonides), “my _ saintly 
Asher” (Rosh), “my God-fearing Jonah” (Rabbenu 
Jonah), ‘my dear Jacob” (Jacob ben Asher, the author 
of the 7urim), “my modest Jeruham” (author of a 
well-known code of the Rabbinic Law). But the 
name which occurs most frequently is that of “my 
chosen Solomon.” 5# This name is at most times used 
for Solomon Molko, but it is not impossible that in 
one or two places it refers to Solomon Alkabez, two 
beautiful souls who seem to have been the especial 
favourites of Caro.35 


We must digress for a moment from Caro himself 
to consider the career of these two worthies. Solo- 
mon Molko deserves a monograph to himself. He 
would best form the subject of a great historical 
novel. If our novelists were somewhat less of realists, 
and would stop their eternal harping on the problem 
of mixed marriages, which is certainly no problem to 
those who begin to consider it in the light of a problem, 
and if they further possessed something of the sympa- 
thetic intuition ofa Disraeli and the artistic insight into 
the past of a Sir Walter Scott or Charles Reade, they 
would find Molko the hero of one of the greatest 
historical romances ever written. For our purpose of 
presenting the friend of Caro a few data must suffice.5® 

Solomon Molko was born in Portugal about the 
year 1501, as a crypto-Jew, or Marrano, where he 
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received the name Diogo Pires. He was endowed 
with all the graces of Nature calculated to make his 
personality both pleasing andimpressive. He enjoyed 
an excellent education, and at an early age he was able 
to speak and write Latin, the learned language of the 
time. Like so many other Marranos, he received, in 
secret, instruction in Hebrew subjects, such as the 
Bible and the Talmud, and even the Cabbala, in which 
branches of study he acquired great proficiency. His 
various accomplishments secured for him rapid advance- 
ment in official circles. He was very young when he 
was appointed secretary at one of the high courts of 
justice in Lisbon. He was also a great favourite at 
the Court. But neither the duties of his office nor 
the diversions of Court life were sufficient to fill the 
vacuum he felt under the false life he led. Histhoughts 
and his heart were with Judaism, over whose destiny 
and his part in it he constantly brooded. This brooding 
soon resulted in all sorts of visions and wild dreams, 
which visited him day and night. At the first impulse, 
supposed to have been given him by the famous 
adventurer David Reubeni, who was then travelling 
in Europe in the questionable capacity of an ambassador 
of the lost Ten Tribes, he was initiated into the 
covenant of Abraham, and became a Jew. This 
occurred about the year 1523. He then entered upon 
a course of ascetic practices, fasting for many days 
without interruption, depriving himself of sleep, and 
spending his time in prayer and meditation, which was 
naturally followed by more visions of an apocalyptic 


224 STUDIES IN JUDAISM 


nature. The visions were manifested to him, as in the 
case of Caro, by a Maggid, who communed with him 
from heaven in dreams. In obedience to the command 
of this heavenly messenger, he left Portugal for Turkey, 
which was a safer place for men of Molko’s cast 
ofmind. There, as it would seem, he spent the next 
five or six years. The appearance of this enthusiastic, 
handsome young mystic made a deep impression 
upon the Jewish communities visited by him. Molko 
probably visited also Jerusalem and Safed in 
Palestine. There is no positive evidence for this fact, 
but it is hardly possible that he should have failed to 
explore the places which he saw with his spiritual eye 
in his mystic moments. Legend reports also that 
even after his death he would pay visits to his fiancée 
in Safed on every Friday evening, reading in her 
presence the Sanctification-Benediction over the cup of 
wine (Aiddush) with which the Sabbath is initiated. 
This would doubtless suggest that he had once been 
at this place.s7_ The end of the year 1 529 finds him at 
Ancona in Italy where he preached on the advent of the 
Messiah. His sermons seem to have made a great sen- 
sation, and were listened to by large crowds, both Jews 
and Christians, including some high dignitaries of the 
church. Some time after this he repaired to Rome, 
in which city he had again all sorts of visions and 
dreams. He soon gained access to the Pope, Clement 
VII, who felt rather attracted toward him, and together 
with certain cardinals, not less favourable to Molko than 
the Holy Father himself, protected him against the 
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dangers threatening him from the Roman police as a 
renegade from the Christian faith. He predicted to 
the Pope the flood which was soon to come upon 
Rome, and went to Venice for atime. He returned 
to Rome and had several more conferences with the 
Pope and other high personages, all the time preaching 
publicly repentanceas a preparation for the approaching 
advent of the Messiah, in which he was to play a con- 
spicuous part, either as the forerunner of the Messiah 
or as the Messiah ben Joseph. But all the patronage 
he had did not protect him from the intrigues of his 
deadly enemy, the Jewish physician Jacob Mantino, 
who is not to be held entirely guiltless of his falling 
into the hands of the Emperor, Charles V. The latter, 
in turn, handed him over to the Inquisition. The end 
was that Molko was burned as a heretic in Mantua, in 
1532. When approaching the stake, he was offered 
pardon in the name of the Emperor, if he would recant, 
Molko replied that he longed for the death of a martyr, 
to become “a burnt-offering of sweet savour unto the 
Lord; if he had anything to repent of, it was that he 
had been a Christian in his youth.” 

Caro’s acquaintance with Molko must have been 
formed either in Adrianople or in Salonica, both of 
which cities were visited by the latter during his 
travels. The acquaintance grew into a strong attach- 
ment, at least on the part of Caro, who thought 
himself indebted to Molko for certain spiritual influ- 
ences which he had on his life. Thus said the 
Mentor-Angel to Caro, “God brought thee together 
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with my chosen Solomon to see whether thou wilt 
know him, and it was a merit (or rather, good fortune) 
that thou didst learn to know him and also didst learn 
from him to fear me.’’5* It is, however, an exaggera- 
tion to think that it was Molko who converted Caro 
to his belief in the Cabbala, or that it was the martyr- 
death of Molko that incited in Caro the desire to end 
his life in a similar manner. Cabbala was in the air ; 
the greatest men of Israel were committed to it, and 
it required no special agencies to make Caro one of its 
adherents. The fact is, that Molko was lovable, and 
Caro loved him. That the tragic death of Molko made 
a deep impression upon Caro, and mingled with his 
dreams and visions, only proves that the legalistic 
studies which formed the main occupation of Caro’s 
life, do not incapacitate a man for the qualities of 
admiration and love. As to the longing of Caro for the 
death of a martyr, we have seen that he had the privilege 
of calls from the Mentor-Angel while he was still a 
resident of Nicopolis, and it was there that he received 
the promise of martyrdom for the first time from his 
heavenly messenger. This occurred about 1522, long 
before Caro even knew of the existence of such a 
person as Molko. It is to be noted that martyrdom 
in case of necessity is a regular command, forming one 
of the six hundred and thirteen laws. According to 
some authorities, the supreme act of martyrdom, like 
the fulfilment of any other command of the Law, should 
be preceded by a benediction, namely, “Blessed art 
thou, O Lord our God, King of the world, who hast 
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sanctified us with thy commandments, and hast bidden 
us to hallow thy Name among the many.” Now, if 
we consider how anxious a legist of Caro’s frame of 
mind must have been to fulfil a commandment,— the 
characteristic of the legalistic saints of every generation, 
—no further explanation is needed for Caro’s longing 
for martyrdom. It was simply his desire to fulfil a 
commandment of the Torah. As one of the saints 
expresses it: If the Heavenly Court were to decree 
hell punishment against him, he would jump into the 
pit with all his might and without a moment’s delay, 
embracing with joy the opportunity to fulfil a Divine 
command. 

Much less is known of the life of the second 
Solomon — Solomon Halevi Alkabez. There are no 
records enabling us to determine the place where he was 
born, nor the dates of his birth and death. We know, 
however, that he flourished about the first half of the 
sixteenth century, that he was the disciple of Joseph 
Taytasak, Rabbi of Salonica, and that later he became 
the master and brother-in-law of the famous Cabbalist 
Moses Cordovero. .His acquaintance with Caro 
probably dates from the third decade of that century, 
he having met him in Salonica or Adrianople. Alkabez 
was a scholar and a poet. Of his books it suffices to 
mention here the Manoth ha-Levi (Gifts of the Levite), 
a homiletical commentary on the Book of Esther, 
in which he showed his wide acquaintance with 
Rabbinic literature, having had, as it seems, access 
to manuscripts which he very judiciously used in the 
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said work. The story is that the title of the book was 
suggested by the fact that it formed a present to his 
fiancée on the occasion of the Purim festival. His 
father-in-law and the girl, the tradition is, were more 
pleased with this gift than with costly jewelry, which 
young men were then in the habit of sending to their 
sweethearts on the day of Purim. But he is best 
known by his poem, Lechah Dodi, “Come, my Be- 
loved, etc.,’’ with which he and his friends used to 
receive Queen Sabbath. The Sabbath was to him a 
living reality to be welcomed after a six days’ ab- 
sence with that expectant joy and impatient love 
with which the groom meets his bride. It is perhaps 
one of the finest pieces of religious poetry in existence, 
and has been translated by Herder and by Heine into 
German. Catholic Israel, whose love for Bride Sabbath 
and whose hope for final redemption it echoed so well, 
soon honoured Alkabez’ poem with a prominent place 
in almost all its rituals; and the Lechah Dodi is now 
sung all over the world on Sabbath eve, when Queen 
Sabbath holds her evée in the tents of Jacob.© 


To return to Caro and Safed: When Caro arrived in 
Palestine, which could not well have been earlier than 
after the middle of the year 1536, Safed was already 
grown to the size of one thousand Jewish families. 
The additions to the community were mostly made 
up of Spanish and Portuguese exiles, who were 
soon in a position to build a second synagogue 
for the purpose of accommodating their newly- 
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arrived countrymen. Their numbers were so 
increased that they considered themselves strong 
enough to attempt to force their special usages 
with regard to the regulating of dowries upon other 
sections of the community. The Spanish language, 
the vernacular of the Sephardim, became soon the 
teaching medium in the schools, suppressing all other 
languages.” They quickly won, both by their numbers 
and by the distinction of their leaders, such an ex- 
ceptional position that we find men of importance and 
standing among the native Jewish population vain 
enough to call themselves Sephardim, the name com- 
mon to Jews hailing from Spain and Portugal. There 
is reason to believe that at this time also a German 
Jewish community was established in Safed, perhaps 
presided over by the father-in-law of Caro. We have 
furthermore references to a Portuguese synagogue, an 
Italian synagogue, and a Greek synagogue, dating from 
about the same time.“ The constitution of these 
communities seems to have been strictly autonomous, 
each community having its own synagogue, its own 
preacher, and its own Yeshibah. They were even, to 
a certain extent, jealous of every outside interference, 
and it was expected that each new arrival would join 
the congregation composed of his own fellow- -country- 
men. On the other hand, there is evidence that they 
had a Beth ha-Wa'ad (meeting house), forming a sort 
of general board consisting of the Rabbis of the 
various synagogues, to which occasionally Rabbis 
attached to no congregation in particular were invited, 
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This board probably dealt only with matters of grave 
importance and of general interest.® 

The means of gaining a livelihood were various. 
The natives, or, as they were called, the Moriscos, 
were probably still engaged in peddling, as their 
ancestors had been.” There is also evidence that they 
cultivated the ground in the neighbouring villages, 
producing wheat, barley, beans, cotton, oil, wine, and 
figs. Those, again, who possessed some capital, 
which was probably the case with many of the Spanish 
immigrants, were engaged in trading, exporting grain, 
wine, and oil to Damascus and other places, and import- 
ing from there articles for which there was a demand in 
Safed. There also grew up in Safed a large trade in the 
weaving of wool and in the manufacturing of clothes; 
these trades were entirely in the hands of the Jews.% 
Indeed, R. Levi ben Chabib, of whom I shall speak 
presently, sarcastically asks whether it was because of 
the large quantity of clothes manufactured there that 
Safed arrogated to itself the leadership of Judaism.” 
Wealthy Jews in Constantinople and in Damascus 
would, as it seems, send ships laden with wool to 
Safed for the purpose of encouraging the wool industry 
there and giving employment to those engaged in it. 
About the year 1600, such a ship, containing wool to the 
value of nearly 100,000 Keseph and 10,000 Keseph in 
cash for the desperate poor, was wrecked on its voyage, 
which caused distress in Safed.* There was also in 
Safed a great demand for such artisans as weavers, 
smiths, tailors, tanners, wood-workers, and _ builders. 
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There was probably also some demand for men con- 
nected with the printing trade, which was established 
in Safed about the year 1653 by two German Jews. 
The first book printed there was the commentary of 
R. Moses Alsheich to Daniel, and was followed by 
several other works. ‘The print of these books is 
excellent, and testifies to the good taste and the 
prosperity of the Safed community at that time.”7” 
The only profession for which there was not any room 
in Safed was that of teacher, since the community 
was, we are told, sufficiently provided with schools 
and instructors. Nor was there any place for servants, 
as everybody, as we have seen, attended to his own 
domestic work. The prosperity was so great 
that they were envied for it by their brethren abroad. 
Thus a Roman Jew writes in 1543, “The good 
message has come from the land of Desire (Palestine) 
that the Lord remembered his people and his land 
and the Children of Israel, granting to them wealth 
and honour in most trades.’’74 

However, men did not settle in Palestine for the 
purpose of developing the natural resources of the 
country. What led them there was, as indicated 
above, the spiritual wealth which the Holy Land alone 
could afford. In such wealth, Safed, at this period, 
was particularly rich. I have already mentioned the 
letter of Shlomel, with its reference to the population 
of Safed and the various Talmudical colleges main- 
tained there. Though Shlomel writes at the 
beginning of the seventeenth century, there is nothing 
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to indicate that the last decades of the sixteenth 
century witnessed a particular increase of immigration 
out of proportion to that of the preceding decades. 
Indeed, we shall see later on that in his time the glory 
of Safed was already on the wane. We have the right 
to assume that the number of Rabbis of the sixteenth 
century was at least not smaller than that of the 
seventeenth. Shlomel’s statistics are, of course, like 
all statistics, not very reliable; indeed, the number 
three hundred occurs too frequently in the letters 
relating to Safed. It has also to be pointed out that 
the term “ Rabbi” with Shlomel does not exactly mean 
the officiating minister, but simply a man who, both on 
account of his learning and his saintly life two indispen- 
sable qualifications for a Rabbi in olden times,—might 
easily perform the functions of a Rabbi. Still, there can 
be little doubt that no place in Jewish history since the 
destruction of the Holy Temple could point to so 
brilliant a gathering of men, so great in their respective 
branches, so diversified in the objects of their study, 
and so united by the dominant thought of religion, as 
were attracted to Safed during the greater part of the 
sixteenth century. 

The fame of the “saints and men of action” must 
have spread “outside of the land” early in the 
sixteenth century, and it was probably the desire for 
their society which determined Caro in his choice of 
Safed. For such .was the promise given him by 
the Mentor-Angel : “I will give thee places to walk 
among these that stand by” (Zech. 3: 7), “making 


SAFED 233 
a ewe eae ee Mie Mates eee ge eel AL Re BOE. LED 
thee worthy to go up to the land of Israel and join 
there my beloved Solomon and the Associates to 
learn and to teach.’’” 
The most prominent among these was doubtless 
R. Jacob Berab.7” Berab, who was an emigrant 
from Castile, Spain, and held the office of Rabbi in 
various Jewish communities, settled in Safed about 
the year 1535, where he soon became the recognised 
head of the Jewish community, which consisted at that 
time of at least seven congregations. It seems that 
he gathered around him some of the best minds of 
Safed, who acknowledged themselves as his disciples. 
Caro himself recognised him as an authority, quoting 
him as a rule with the epithet “our great master.” 
Berab has left us a volume of Responsa, to which are 
appended commentaries on certain portions of the 
Talmud, but he is best known to history by his 
unsuccessful efforts to re-introduce the institution of 
“Ordination” (Semichah) among the Jews. This at- 
tempt was made in the year 1538, and bears evidence 
to the high position held in Jewry by the sages of 
Safed, both by their numbers and by the weight of 
their great learning: this fact alone could have em- 
boldened Berab and his friends to embark upon their 
daring enterprise.” Ordination, as they intended it, 
was not the mere ceremonious laying on of hands in 
connexion with a candidate for Rabbinical office with 
some solemn speech attendant thereon. What Berab 
aimed at, was the re-establishment of the body of the 
Sanhedrin (that could exist only in Palestine), which 
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would wield supreme authority over the whole of 
Israel in various ways, thus forming a new Jewish 
spiritual centre. His great opponent in this matter 
was R. Levi ben Chabib, a former resident of Safed, 
living then at Jerusalem. 

This is not the place to enter into the arguments of 
both sides, which both parties drew from the Talmud. 
There may have been also some petty personal 
jealousies; some of the arguments are certainly of a 
rather petty character, particularly on Berab’s side. 
Berab was something of what we might call a strong 
man, of strenuous tendencies, and his treatment of 
Ben Chabib was by no means tender. But there is 
no doubt that Berab’s aspirations were of great national 
importance, and if realised would have served to 
strengthen the bonds of union in Israel. The scholars 
of Safed worked in harmony with Berab, twenty-five 
of their number signing the epistle sent to the sages 
of Jerusalem that contained the resolution of the 
former to re-introduce Ordination. The resolution 
was soon translated into action, Berab ordaining four 
elders, representing the flower of Safed’s scholarship.” 
Caro, who was one of the four, and apparently figured 

_also among the signatories of the correspondence 
with Jerusalem, is especially complimented by his Men- 
tor-Angel for the zeal shown by him for the great cause. 
He must also have entertained the hope that he might 
succeed one day where Berab had failed; at least, he 
received the heavenly promise that he would be the 
instrument through which Ordination should be 
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restored.*° This is another of the Mentor-Angel’s 
unfulfilled prophecies. 

The excitement of the Ordination controversy 
subsided with the death of Berab, which occurred 
shortly after 1540. Caro, who devoted his time to 
lecturing to his disciples, writing his books, and 
attending to social work, or, as it is usually called 
in Hebrew literature, the “‘ needs of the congregation,” 
was constantly growing in influence and authority. 
He apparently felt trouble in his mind about this 
interference with his studies, for we find that the 
Mentor-Angel has to comfort him and make it clear 
that the social work in which he was engaged was also 
a part of his duties, which he had no right to ignore.® 

His most formidable rival was R. Moses ben Joseph 
Trani, who settled in Safed in the year 1518, and 
became Rabbi of the Spanish congregation Beth Jacob, 
and the head of the Yeshibah connected with it, in 
1521, which offices he retained until his death in 1580.® - 
Like Caro, he was ordained by Berab, to whom he 
stood in the relation of a colleague-disciple, and he 
showed even more zeal for the honour of his master 
than Caro. Indeed, he resents in one place the in- 
difference of Caro to the attacks made on Berab in 
connexion with certain legal decisions.83 Trani wrote 
several works, one of which was of a semi-philosoph- 
ical nature on doctrinal questions, but he is chiefly 
famous for the collection of his Responsa, which 
show him to have been a Talmudist of the first order 
and regarded as such by his contemporaries. Though 
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generally, like all other Rabbis of the place, confined in 
his jurisdiction to his own congregation, he seems to 
have been regarded by the whole community as a 
specialist in real estate questions. ‘I have,” he says, 
“been one of the first in everything relating to the 
holiness of the land in the city of Safed since the year 
5335. God put it in my heart to build up the deso- 
late places thereof. I have watched over them in 
most of their building enterprises, that no man should 
encroach upon the property of his neighbour, and 
other matters relating to questions of surveying and 
ancient lights, even with regard to the synagogues 
which were built all these years, when (the worship- 
pers) coming from Turkey and other places divided 
according to their languages,’’ * 

Several cases occurred in which Trani had the 
opportunity to clash with Caro’s opinions; the most 
important of these seems to have been one in connex- 
ion with the observance of the Sabbatical Year, the 
laws in regard to which were not considered entirely 
obsolete in the Holy Land. The great majority of 
scholars, however, were in favour of Caro’s opinion, 
to enforce it as the norm for the practice.’s This 
case arose in the year 1574, a year before Caro’s death, 
but his recognition as a master of the Holy Land or, 
as he expressed it somewhere else, “the great codifier 
of the Holy Land,” came long before. In almost 
all the Opinions of that generation, Caro’s signature 
appears first, and his Yeshibah had, according to tradi- 
tion, aseating capacity of seven hundred students.%* 
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This is probably an exaggeration, but the attendance 
at his Yeshibah was undoubtedly very large, and in- 
cluded some of the greatest names of the time. As one 
of the Safed scholars expressed it, “We are all his dis- 
ciples, drinking his waters, and bound to honour him.” 87 
Among these, Cordovero and Alsheich deserve special 
mention, both because of their connexion with the 
history of Safed and their influence on posterity. 


R. Moses Cordovero was born in 1522 and died 
in 1570. Little is known about his private life except 
that he married a sister of Solomon Alkabez. In 
Talmud he was a disciple of Caro, who was apparently 
very proud of him and applied to him the verse, “ My 
son, if thy heart be wise, my heart shall rejoice, even 
mine” (Prov. 23: 15). We know also that he acted as 
one of the Dayanim (Judges) of Safedand hada Yeshibah 
of his own. A Responsum of his incorporated in the 
Responsa Collection of Caro, testifies to his ability as 
a Rabbinical scholar, but his fame rests on his mystical 
work, in which he by far excelled all his predecessors.® 
At the early age of twenty, the Voice warned him to 
“heal the altar of the Lord which is broken down,” 
under which he understood his neglect of a proper 
study of the mysteries of the Torah. The « healing” 
came from his brother-in-law, Alkabez, in whom he 
perceived a holy angel come down from heaven, and 
who apparently figured at that period as the leading 
Cabbalist of Safed. Even Caro himself did not hesitate 
to seek instruction from Alkabez about a certain 
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obscure passage inthe Zohar.%° At the age of twenty- 
six (1548), we find Cordovero in the company of the 
Associates (Chaberim). This was a society consisting 
of mystically-inclined students of Safed, apparently 
presided over by Alkabez. Very little has come 
down to us relative to the activity of this society, 

‘beyond the fact that its members used occasionally to 
undertake excursions to visit the graves of the ancient 
Rabbis supposed to be buried in the neighbourhood of 
Safed, on which occasions they would discuss mystical 
subjects.°%* But we possess in manuscript a list of moral 
precepts drawn up by Cordovero, of which there is good 
reason to assume that they were not meant exclusively 
for the guidance of their author, but formed a sort of 
hand-book for all the Associates. The following ex- 
tracts will convey some idea of the frame of mind and 
the tender conscience of these men. 

They are bidden not to divert their thoughts from 
the words of the Torah and things holy, so that their 
hearts become the abode of the Shechinah; not to be 
betrayed into anger, as anger delivers man into the 
power of sin; not to speak evil of any creature, 
including animals ; never to curse any being, but to 
accustom oneself to bless even in moments of anger; 
never to take an oath, even on the truth; never to 
speak an untruth under any condition; to be careful 
not to be included among the four classes excluded 
from the Divine Presence, namely, the hypocrites, 
the liars, the scoffers, and the tale- bearers ; not to 
indulge in banquets except on religious Peesions 
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They are enjoined to mingle their minds with the 
minds of their fellow-men (that is, not to stand aloof 
from the world, but to share both in its joys and in its 
sorrows), and to behave in a kindly spirit toward their 
fellow-men, even though they be transgressors; to meet 
with one of the Associates for one or two hours every 
day for the purpose of discussing matters spiritual ; 
to talk over with an Associate every Friday the deeds 
accomplished during the week, and then set out for the 
reception of Queen Sabbath; to pronounce Grace in 
a loud voice, letter by letter and word by word, so 
that the children at the table can repeat after the 
reader; to confess their sins before every meal and 
before going to sleep; to use the sacred language 
when speaking with the Associates, and to let this be 
always the language of conversation on Sabbath with 
other scholars as well. In another set of precepts 
drawn up by Alkabez, dating from this time and 
probably also meant for the guidance of these Asso- 
ciates, we have the ordinance that the students should 
rebuke or admonish each other, but the person ad- 
monished or rebuked must not make any reply in his 
defence before the lapse of three days.% 

The most prominent among those for whose bene- 
fit these regulations were composed was the author 
himself, Cordovero, whose interviews with Alkabez 
seem to have been more frequent and of a more inti- 
mate nature than those of the other Associates. At 
a later period the relations of the latter to their master 
appear to have been almost forgotten, and they are 
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quoted as the Associates of Cordovero. Indeed, it 
would seem that it was the great popularity achieved 
by the works of Cordovero that is responsible for the 
comparative oblivion into which the mystical writings 
of Alkabez fell, so that the greater part of them 
remained unpublished.93 

Cordovero’s magnum opus is the Pardes (the Garden), 
the clearest and most rational exposition of the Cabbala 
in existence, distinguished by the same qualities of 
methodical thought and logical argument which dis- 
tinguished Caro’s works in the department of things 
legal. The Pardes gave rise to a great number of 
works written by various mystics in Safed, in Italy, and 
in Germany.%* The book is still considered a standard 
authority, even by modern scholars who have ever 
written anything worth reading about the Cabbala. 
Cordovero wrote besides this many other works, some 
of which are extant only in manuscript. The library of 
the Jewish Theological Seminary of America possesses 
a fine copy of his famous work Afmah, known from 
quotations by certain mystics. But these by no means 
fully represent his literary activity. R. Menahem 
Azariah, of Fano, in Italy, one of the greatest of 
Cordovero’s students, states that the Pardes, in itself 
a big folio volume, forms only a thirtieth part of the 
works which Cordovero wrote, not counting many 
additions, appendixes, and a number of larger and 
smaller treatises which he composed.% His master, 
Caro, who survived him, gave the funeral oration at 
his death, in which he spoke of him as “the Holy Ark 
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of the Torah, to be hidden away in the grave,” whilst 
Loria is said to have seen two pillars of fire attending 
the hearse, a compliment shown by Heaven only to 
one or two men in a generation. Loria is also 
reported to have applied to him, in allusion to his 
name (Moses), the well-known phrase, ‘Moses is true, 
and his teaching is true.” 

The second of the disciples of Caro deserving 
especial mention is R. Moses Alsheich, who sur- 
vived his master for many years, being still alive in 
the year 1593. The master of his early youth was 
probably Joseph Taytasak. We possess from Al- 
sheich a volume of Responsa in which his opinions 
in matters of the law were solicited by various Rabbis 
of repute. He also wrote Talmudical discourses 
and a commentary to the Midrash Rabbah lost to us. 
He lectured in two Yeshiboth in Safed (which Vital 
attended in the capacity of a pupil), and performed 
all the other functions of a Rabbi of that time. 
He is, however, best known by his homiletical Com- 
mentary on the Bible, which was studied both by 
preachers and laymen for centuries afterward, and is 
still popular with preachers in various countries, 
This Commentary is usually cited under the title, 
“the Holy Alsheich.” Loria gave the testimony 
that most of his interpretations “hit the truth,” 
though in spite of the efforts of Vital he did not admit 
him into his mystical circle.97 
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Besides these and other Rabbis known more or less 
to posterity, we have in the contemporary literature 
any number of references to sages and saints of Safed 
flourishing about this time, in addition to a goodly 
number of Rabbis and students whose spiritual pedi- 
gree cannot be easily determined. The influence of 
these scholars was not confined to the schools. A 
religious atmosphere seems to have pervaded all 
classes of the Jewish population, so that the impression 
the Safed of the sixteenth century leaves on us is that 
of a revival camp in permanence, constituted of peni- 
tents gathered from all parts of the world. Life 
practically meant for them an opportunity for worship, 
to be only occasionally interrupted by such minor 
considerations as the providing of a livelihood for their 
families and the procuring of the necessary taxes for 
the government. Prayer was the main and universal 
occupation. For this purpose special teachers were 
appointed to instruct women and children in the liturgy 
and in the prescribed benedictions.% But the regular 
order of the service, with its fixed hours, morning, 
afternoon, and evening, did not satisfy their longing 
for prayer. For them the day began in the middle 
of the night, when the “learned” and the “men of 
action’? would repair to the synagogues dressed in 
black, seating themselves upon the floor and reading a 
special liturgy, the burden of which was mourning 
over the destruction of the Holy Temple and the 
downfall of the people of God, and which concluded with 
a confession of the sins of Israel delaying the redemp- 
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tion.” The example set by them seems soon to have in- 
fected the general Jewish public. The man who was 
especially distinguished for his religious activity among 
the masses was the mystic R. Abraham Halevi Beruchim. 
His main work was of a missionary nature. He was 
constantly preaching to the multitudes and exhorting 
Israel to repentance. In the middle of the night he 
would rise and walk through the Jewish quarter, 
exclaiming in tears, “My brethren of the House of 
Israel! Is it not known to you that our Strength, 
the very Divine Presence, is in exile because of our 
sins; that our Holy Temple is laid in ashes; that 
Israel is subjected to the most bitter persecutions, 
saintly men and women being daily martyred by 
sword and by fire... .? And ye, my brethren, allow 
yourselves to enjoy your sleep on your beds in quiet 
and rest. Come, my brethren; come, my friends! 
Rise, ye holy children, blessed by the Lord, and let us 
supplicate the Lord our God, the King who sitteth on 
the throne of Mercy.’’ Thus he used to walk about, 
knocking on the doors, giving the inhabitants no rest 
until they rose and went to their places of worship, so 
that at one o'clock in the morning the voice of prayer 
or of the study of the Torah could be heard from all 
the synagogues. On Friday afternoon, again, he 
would go about in the market-place, in the high-roads, 
reminding the people to be prompt in their preparations 
for the coming day, so that they might not, by being 
late, become involved in the sin of the desecration of 
the Sabbath.**° The eve of the New Moon offered 
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another opportunity for an additional service, when all 
the people fasted, and ‘men, women, and students” 
would spend the day in supplications, confession of 
sin, and in various ascetic practices. The eve of the 
seventh day of Passover, of the first day of the Feast of 
Weeks, of the Day of Atonement, and of the seventh 
day of the Tabernacle Feast were also distinguished by 
special readings from the Scriptures and the chanting 
of hymns, lasting nearly the whole of the night. 

R. Abraham Halevi was probably assistedin his 
missionary work by certain ‘‘saints and men of action ”’ 
of whom it is reported that they. used, on certain 
occasions, to preach on the subjects of meekness, sin, 
and repentance. Possibly they were members of the 
society Tent of Peace (Succath Shalom), mentioned 
by R. Eliezer Azkari, for which he wrote his devo- 
tional treatise, Sepher Charedim. In this he tried to 
show how “those that tremble at the commandments 
of our God” (Ezra 10: 3) should consecrate the whole 
of man, in his various functions and different occupa- 
tions, to the service of the Lord. The thought 
absorbing the minds of the ‘‘tremblers”’ and forming 
the object of their discussions at their meetings, was 
the delay of the advent of the Messiah, and the sins 
responsible for this delay, but it was also a part of 
their programme to cause “‘the many to turn away from 
sin”’ by lectures and exhortations. Like the Associates 
of Cordovero, the members of this society were also 
pledged to auricular confession, each of them giving at 
their weekly meetings a full and detailed account of 
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his actions during the preceding week. The necessity 
of having to lay bare one’s life before his fellow-men, 
and the shame following upon it in the case of an 
unworthy action would, so they thought, prove a 
preventive against sin. It should, however, be 
remarked that Vital, notwithstanding all his other 
vagaries and ascetic tendencies, protested against this 
institution, and declined to follow his friends in its 
Practice,7? 

Besides the Tent of Peace, we have also on record 
the existence of a Society of Penitents, especially dis- 
tinguished for its ascetic practices, which were of a 
very severe nature. Some of its members, we are 
told, refrained from food and drink during the day, 
performed their afternoon devotions in tears, and put 
on sackcloth and ashes. Others, again, observed 
every week a fast extending over two or three days 
and nights in succession. R. Elijah de Vidas, in his 
attempt to show how much one can accomplish in 
the ascetic line, points with evident pride to these 
Penitents, saying: “I saw many of them rise in the 
middle of the night, when they would commence to 
study, which occupied them until the morning, and 
then fast the whole of the day. All this they were 
able to accomplish by special Divine aid, for man 
does not live by bread alone.” ** Of the Associates 
of Cordovero we read that some among them used to 
observe a fast extending over three or four days and 
nights, at the change of the four seasons of the year. 
It is further recorded that there were many pious 
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scholars who refrained from wine and meat during 
week-days, whilst others observed on certain days of 
the year the same laws of levitical purity in respect to 
their food as the priests in olden times when eating 
the heave-offering and other sacrificial pieces.*°5 

It should, however, be remarked that ‘‘ doing pen- 
ance”’ and chastisement of the flesh were not considered 
by them as synonymous with repentance. Repentance 
meant chiefly the absolute determination never to return 
to sin at the very risk of one’s life, which must precede 
all regeneration of the heart. As Azkari himself 
expresses it, ‘‘Fasts and ascetic practices are vanity 
and the work of error without this preceding resolu- 
tion,’ and he goes on to quote his contemporary, 
the Saint R. Jacob Gavinezo, who communicated to 
him the fact that a man committed a most atrocious 
crime after a continuous fast of three days. Like the 
sacrifice in the Temple, penance is only of value when 
preceded by purification of the heart, humility, and 
meekness.*° 

It is hardly needful to say that charity formed an 
important item in the Safed scheme of salvation. -The 
injunction of the mystic is to give alms every day 
according to one’s means.*” This injunction, though 
originally intended for a small circle, was accepted by 
the general public, following the example of the saints 
of old, who used always to make some donation to 
the poor before beginning their prayers. The custom 
in Safed was to make a regular collection during the 
morning prayers in the synagogues. The men, how- 
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ever, with special aspirations to saintliness would tax 
themselves to the amount of twenty per cent of their 
income, and it is stated that even among the poor 
there were persons known to give two tithes. Others, 
again, would adopt boys and girls early orphaned, 
educating them in their own families, and bringing 
them into the holy state of matrimony when they 
approached the marriageable age.*8 

Yet Safed shows certain characteristics of its own 
which greatly redeem it from many an unpleasant 
feature which we are accustomed to associate with the 
modern revival camp. It is true that the strain was 
great, salvation being the absorbing topic of the 
community, and the terror of sin delaying this sal- 
vation ever present. No opportunity was allowed to 
pass for reminding men that Zion was still in ruins, 
and that man is a sinful creature and in need of grace, 
hence the injunction to confess sins before meals 
and before retiring to sleep, whilst the 137th Psalm, 
“ By the rivers of Babylon we sat, etc.,”’ was added to 
the Grace after meals.*™ 

That this strain should produce certain psychologi- 
cal phenomena more interesting to the pathologist 
than to the theologian, is hardly necessary to state. 
The literature of the time, abounding in stories of all 
sorts of demoniacs, bears ample evidence to this fact.*"° 
We also have stories of men who through their 
importunate storming of Heaven for Salvation were, 
for some relapse from grace, suddenly hurled down to 
the very depths of hell, and doomed to perdition. The 
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most tragic among these is the story of Joseph de la 
Reina, who flourished in Safed in the early decades of 
the sixteenth century. De la Reina isa sort of Jewish 
Faust, who, in his passion for salvation, did not 
hesitate to employ certain exorcisms and conjurations 
of a very daring nature. He succeeded in bringing 
the Evil One into his power, whose destruction is 
a preliminary condition to the advent of the Messiah. 
But in an unfortunate moment he was persuaded to 
show compassion to this fallen angel, allowing him to 
smell of the frankincense. The fiend then regained 
his former strength, and achieved full mastery over his 
captor, who, after realising his fall, abandoned himself 
to the most revolting immoralities, and ended his life 
by suicide.™™ 
In spite of this strain, however, with all its hysteria 
and its dire results in some cases, it must not be 
thought that the Safed community was constantly on 
the mourning-bench and spent all its vitality in groaning 
and lamentations. Cordovero laid down the rule not to 
indulge in pretentious meals except on religious 
occasions, but these religious occasions were happily 
not infrequent, and the people were apparently not 
slow to avail themselves of the opportunities given 
to them. The Sabbath was such an opportunity, 
being held as a day of joy and recreation in every 
respect, physically and spiritually. Fasting was not 
only strictly prohibited on the Sabbath, but it was 
considered a religious work to partake of three meals, 
which, Caro’s Mentor-Angel to the contrary notwith- 
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standing, had to be distinguished by certain delicacies. 
Wine also was served at these meals, which even 
the Penitents would drink. The meals were further 
distinguished by a. special set of hymns sung or 
chanted during the intervals between the various 
courses." The prescribed ritual, again, in the 
synagogue was all joy and promise, containing no 
confession or the slightest reference to anything of a 
despondent nature. Indeed, the Sabbath should give 
man a foretaste of the blissful Messianic times when 
sin and sorrow shall have disappeared from the 
world.**3 Reluctant to part with these hours of serene 
peace and unalloyed joy, and anxious to prolong 
them as much as possible, the Sabbath received an 
extension both at the beginning and at the end. Thus 
they would, early Friday afternoon, dress in their best 
clothes and set out in groups to receive Queen Sabbath, 
with song and praise, reciting certain Psalms and 
singing certain hymns composed for the occasion. In 
like manner, they would refrain from work for several 
hours after the Sabbath sun had set, and spend them 
in chanting hymns and in feasting. They had evena 
special society whose members would meet to spend 
the end of the Sabbath, reaching way into the night, 
with song and dance. The New Moon was also 
observed asa partial holiday, affording an opportunity 
for relaxation and enjoyment, not to speak of festivals 
prescribed in the Bible, such as the Passover, the 
Pentecost, and the Feast of Tabernacles.**4 

All these things must have contributed more or 
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less toward mitigating the evil effects of an exaggerated 
asceticism. Nor must it be forgotten that joy forms a 
prominent feature in the programme of the mystic. His 
maxim was: the Divine light reaching man through the 
fulfilment of the commandment is only in proportion 
to the joy expressed by him when performing a 
religious action.*5 

Moreover, it must be borne inmind that Safed was 
just as famous for its scholarship as for its piety. 
Most of the leaders of the ascetic and mystical move- 
ments were at the same time distinguished scholars. 
Ranting in such intellectual society was just as 
much out of place as idle brooding and unprofitable 
gloom. The study of the Torah, to which they were 
so much devoted, was always considered a joy, and the 
Safed of the sixteenth century must have been a 
veritable Paradise on earth to any man with a tendency 
toward intellectual pursuits. If his interests lay in 
the regions of the visible, he would attend the lectures 
of Caro, Trani, or Sagis, and various other Rabbis at 
the head of the great Yeshiboth of the place. If he 
were mystically inclined, he would attach himself to 
Alkabez or Cordovero; if he had a taste for homiletics, 
he would go to listen to the Biblical expositions of 
Alsheich, whilst he might also spare an hour for the 
lectures of R. Samuel de Useda on the Chapters of the 
Fathers (Pirke Aboth), whose work on this ethical 
tractate is still considered a standard commentary. 
He might besides this pay a visit with profit to the 
ancient R. David ben Zimra, who, though at the period 


SAFED 251 


of his second settlement in Safed, he must already have 
reached the age of ninety, was still a member of the 
General Board mentioned above, and interested in public 
affairs. An occasional walk with Vital might also have 
possessed its own attractions, for, besides being an adept 
in the Cabbala, he was, like so many devotees of nature- 
mysticism, likewise interested in alchemy, astronomy, 
astrology, magic, and all kinds of occult sciences. In 
the way of recreation one might attend recitals of the 
mystical bard, R. Israel Nagara, the author of the 
hymn book Zemiroth Israel, who, though somewhat 
“vividly erotic” in his metaphors, counted angels 
among his auditors, and probably came often to Safed 
on visits to his father, R. Joseph Nagara, a famous 
scribe of that city." 


Safed reached the zenith of its fame with the advent 
of Loria.*7 R. Isaac Loria was born in Jerusalem inthe 
year 1534. He was a descendant of the famous German 
family Loria, on account of which fact he was also 
called Isaac Ashkenazi. It is not impossible that his 
ancestors came from the Rhine Provinces, from which 
most of the earlier scions of the Loria family hailed. 
Elijah Loanz (flourished about the end of the sixteenth 
century), who claimed some relationship with our 
Loria, was a native of Frankfort. One branch of this 
family settled in Poland, whilst the other seems to 
have emigrated to Palestine. The emigration of 
German Jews to Mohammedan countries was by no 
means confined to this case. The impulse to this 
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expatriation from a land in which they had lived 
for many centuries and in which they had almost 
the claim of original settlers, came from the Epistle 
of a certain Joseph Zarphathi, whom fate drove from 
Germany to Turkey in his early youth. In this 
Epistle he described ‘the happy lot of the Jews under 
the Crescent as compared with their hard fate under 
the shadow of the Cross,”’ and called upon them to 
escape from the German house of bondage and 
emigrate to Turkey. If the German Jews, he said, 
could realise but a tenth part of the prosperity await- 
ing them in Turkey, they would brave rain and 
snow, and would rest neither by day nor by night 
before reaching there. Another inducement that he 
offered them was that there is a route to the Holy 
Land lying open to them through Turkey. Though 
distance forbade emigration ex masse from Germany, 
there can be no doubt that Zarphathi’s Epistle was 
not quite without effect, for we soon find small con- 
gregations, both in Turkey and in Palestine, composed 
of Jewish emigrants from Germany. The Karaite 
Elijah Bashiatsi, of Adrianople, even complained of 
the bad influence of these newly-arrived Rabbinical 
students from Germany, alarming the community with 
their fringes and phylacteries, and their long gowns 
and their hoods, making themselves conspicuous and 
overawing the crowds.*® 

The birth of Loria was, as in the case of so many 
wonder-men, heralded to his father by the prophet 
Elijah, who said unto him: “... Be it known unto 
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thee that the Holy One, blessed be he, sent me to 
bring thee the good message that thy wife will bear 
thee a son. Thou shalt name him Isaac; he will 
deliver Israel from the power of the Husks (that is, the 
powers of evil and contamination which are at war with 
the powers of the good and the holy, and obscure 
them); and he will redeem many souls that are under- 
going the agony of transmigration, and through him 
shall be revealed the teaching of the Cabbala to the 
world.” He was further bidden not to begin the 
initiation of his son into the covenant of Abraham 
until aware of the prophet’s presence in the synagogue. 
The father did as he was bidden, and the boy proved 
indeed a wonder-child. At the tender age of eight 
he was considered to be a marvel of Rabbinical learn- 
ing, so that none of the Jerusalem scholars could 
compete with him in a Talmudical discussion. Un- 
fortunately, the father, Solomon, died about this time, 
and left his widow in such needy circumstances that 
she was not able even to procure the necessary books 
which her son required for his studies. There was 
nothing left for them to do but emigrate to Cairo, 
where her brother, the wealthy tax-farmer Mordecai 
Francis, resided. Mordecai received them kindly, and 
made generous provision for his sister and those 
dependent upon her. Her son Loria he adopted as 
his own, and placed him under the care of R. Bezaleel 
Ashkenazi, the famous author of the S/zttah Mekube- 
geth, under whose guidance he continued his Rabbinical 
studies until he reached the age of fifteen, when he 
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married the daughter of his benefactor."9 His intro- 
duction to the teaching of the Cabbala followed 
some two years later. According to legend, it took 
place in the following way: A stranger, whose 
business transactions led him to Cairo, came one day 
to perform his devotions at the synagogue in which 
Loria was in the habit of worshipping. It so happened 
that he took his seat opposite Loria and ostensibly 
began to read his prayers from a written book which 
he held in his hands. Loria, whose curiosity was 
evidently aroused by the sight of the manuscript, 
managed to take a glance at the volume, and was 
surprised to see that its contents embodied the great 
mysteries of the faith. Whereupon he approached 
the owner of the book and questioned him as to his 
person and his profession, and also demanded from him 
some information as to the contents of the manu- 
script. The owner, who felt embarrassed by Loria’s 
importunate questioning, stated finally that he was a 
mere Marrano, and even ignorant of the Hebrew 
letters of the Torah, and confessed that he was 
only simulating the reading of the volume in his 
hands out of sheer shame before the other worship- 
pers, who were all reading their prayers from the 
prayer-books open before them. Loria then began to 
urge him to sell him the manuscript, since it was of no 
real value to its owner. This request was at first 
refused, but afterwards our Marrano agreed to part 
with his treasure on condition that Loria would 
employ his good offices with his father-in-law, the 
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tax-farmer, to have the duties upon the wares which 
he was about to import to Egypt remitted for him. 

The book, as it seems, proved to be the Book of 
Splendour, or Sepher ha-Zohar, ascribed to R. Simon 
ben Yochai, of the second century, and being, as is 
well known, the main classic of the Cabbalists. Loria 
then, for eight years, abandoned himself to the study 
of the Cabbala with all the energy and ‘“‘fanatical 
enthusiasm” of which he was capable. The principal 
subject of his devotion was the Zohar, but it would 
seem that during the first six years of his study he 
did not always succeed in divining the real meaning 
of its supposed author, Simon ben Yochai. However, 
he received indications from “heaven” that to reach 
the desired end it would be necessary for him to sub- 
mit to a more austere mode of living than had been 
his habit until then. He thereupon retired to a certain 
village, in the neighbourhood of Cairo, which belonged 
to his father-in-law, where he built for himself a cot- 
tage on the banks of the Nile. Here he lived during 
the whole week, returning to his family in the city 
only for the Sabbath. The other six days were spent 
in strict solitude, and in fasting, praying, and frequent 
ablutions, beside other kinds of voluntary self-chas- 
tisement. This continued for two years, when Loria, 
by reason of his holy life and complete absorption in 
meditation upon the holy mysteries, reached the 
degree of being worthy of the gift of the Holy Spirit, 
as well as of having communion with the prophet Elijah. 
Nothing is known of Loria’s occupation during the 
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next eight or ten years, preceding his emigration to 
Safed. We are told that this exodus was undertaken 
in obedience to a distinct command from Heaven, 
which announced to him that his tenure of life would 
be a short one, and ordered him, among other things, 
to leave the polluted land (Egypt) and go up to Safed 
in Upper Galilee.7° 

It will have been observed that no mention has been 
made of Loria’s master in the department in which he 
was most to excel. Legend, which has served us 
as the source for the preceding description, is quite 
silent on this point. Nor was there any real need for 
a master in human shape. For, according to legend, 
it was the prophet Elijah himself who performed the 
functions of teacher in the case of Loria. It is further 
narrated that every night Loria’s soul, released from 
all earthly ties, would ascend to heaven in the com- 
pany of the “ministering angels,” who watched over 
him until he reached the abode of the Celestials. 
Upon his arrival there, he would have his choice of 
attending any of the super-mundane academies, in 
which the souls of departed saints and great sages 
continue the occupations which formed their moments 
of bliss in the course of their earthly careers. But 
it may be humbly suggested also that Loria had, 
besides, a very fair library, in which, apart from the 
Zohar, were contained the works of various mystics 
who had preceded him. We know that he occasion- 
ally referred to them, assigning to each his proper 
place in the chain of mystical tradition. It is also 
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possible that in the beginning he may have received 
some aid from R. David ben Zimra, at that time the 
Chief Rabbi of Cairo, who was also a great Cabbalist ; 
as well as from his master, Bezaleel, who is recorded 
as having been learned in the mysteries of the Torah. 

More important is the indebtedness of Loria to Cor- 
dovero. This indebtedness is suggested by a passage 
in the “Writings” of Loria, in which Cordovero is 
cited as “our master and teacher.” The vagueness 
of the plural, however, as well as the uncertainty as 
to the genuineness of these “ Writings ”, make it rather 
hazardous to base an important biographical fact upon 
them. But we are fully justified in doing so after the 
evidence of Sambari, who reports that “Cordovero 
was the master of Loria for a short time,”’ whilst Con- 
forte describes him as a disciple-colleague of Cordo- 
vero.”3 This evidence gathers strength from certain 
occasional remarks in a version of the life of Loria, in 
which the personal relations between the two masters 
are not entirely obliterated. Thus we learn that among 
the “men of wisdom and understanding whom Loria 
found in Safed upon his arrival there, were Caro, Cor- 
dovero, and R. Joseph Ashkenazi.” The fact that these 
three sages were singled out by name, would suggest 
that Loria came into close relationship with them. 
From another place it is clear that it was practically 
Cordovero himself who designated Loria as his succes- 
sor. Naturally, legend accounts for it by a miracle. 
Indeed, we are told that it was only to spare Cordo- 
vero’s sensitiveness that Loria hesitated so long before 
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revealing his greatness to the world.* But we may 
conclude that while Cordovero lived, Loria occupied 
the inferior position,—that is, that of adisciple in the 
presence of his master. 


I lay no claim to be initiated in the science of 
the invisible, and am thus unable to determine with 
any exactness how far this indebtedness of Loria to 
Cordovero extended. To cite a Biblical expression 
frequently used in such connexion, I am merely 
“looking through the lattice.’ And what one can 
perceive by means of such dim vision is that all 
the Cabbalists laboured under an awful alternative— 
the dread of confusing the creature with his Creator, 
and the dread not less keenly felt of the horror vacui, 
or a God-less world, in addition to the well-known 
metaphysical, or rather physical, difficulty of the 
possibility of evolving a finite world from the Infinite. 
This dread called into being a whole system of emana- 
tions and-immanations, of straight rays and reflected 
lights, of radiations and beams, crossing each other 
and commingling, and forming endless combinations, 
creating universes. But these universes are, on the 
other hand, affected by a whole series of checks and 
balances, or defects and faults, disabling them from 
becoming identical with the life permeating them, 
but (just because of these defects) giving them 
tangible substance, by which process alone the 
creation of the world, as we see it, becomes possible. 
Still, this world, notwithstanding the endless grada- 
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tions and disguises and husks, is not only reached 
by a Divine Essence, which created it, but is per- 
vaded by it and is full of it. Cordovero’s expression 
with regard to the first immanations, that they are 
identical and not identical, may be applied also to all 
other developments in the scale of the universes.75 
They are just effect enough not to be entirely confused 
with their cause, but in such close proximity or con- 
tiguity to the cause that they cannot be thought 
separated from the cause. Some mystics were bold 
enough to declare the world not only united with 
God, but one with God. Even the lowest worm in 
this scale becomes to a certain extent identical with 
all the causes of worlds or emanations preceding it. 
There is, accordingly, a constant blending of the 
temporal and the eternal. Indeed, the action of the 
first emanation, which assumes some room for imma- 
nation, became possible only by the process of the 
Divine Essence concentrating itself into itself, and 
thus making a place for a world or the possibility of 
emanations. This self-concentration of the Divine, 
creating space for the universes, or for ideas or 
attributes from which a universe might evolve, is 
counteracted by a process of expansion, or an out- 
flow of the Divine Essence, thus making Creation 
God-full. The impossibility, however, on the part of 
the universes, or the ‘vessels’, to become a real 
receptacle for the light emitted from Divine Grace, 
inasmuch as the receptacle cannot be identical with 
the thing received, caused a deterioration in the 
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descending sca/a of universes or worlds, which brought 
about the condition of chaos, in which the origin of 
evil is to be sought. The chaos is so thorough and 
so complete that evil cannot be entirely without good, 
indeed, it would have no existence; whilst the good, 
in the lower worlds at least, is not entirely free from 
evil. This is especially the case with this world of 
ours, the most substantialised. It is the world of the 
Husks, of mere appearances or disguises, obscuring 
the real realities, and but for the “sparks’’, or beams, 
of the holy and pure scattered in it, it would disappear 
into nothingness, and be swallowed up by its own 
unredeemable darkness. The elimination of evil, and 
the restoration of the world to Divine goodness, is the 
great problem under which creation is labouring. 
Loria is usually described as the author of this 
system of Concentration, called in Hebrew Zimzum. 
Now, it is true that Cordovero, as far as I could see, 
only once uses this term in his Pardes.%° But it 
should be remarked that R. Sabbatai Horwitz, the 
author of the Shepha Tal (Abundance of Dew), an 
avowed disciple of Cordovero, and considered . the 
best expounder of his system, is constantly operating 
with Zimzum, at the same time giving the most lucid 
expositions of the Concentration theory to be found 
in any Cabbalistic book; but he never so much as 
mentions Loria. However, I am prepared to accept 
in good faith the testimony of R. Menahem Azariah 
of Fano, mentioned above, who spent a large fortune 
in procuring the writings of Cordovero and in giving 
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them wide circulation, but who subsequently declared 
that the system of Loria bears the same relation to 
that of Cordovero as the latter sustains to the Biblical 
commentaries of Kimchi, which give only the simple 
meaning of the Scriptures and never touch on the 
mysteries of the Torah.” 

Some light perhaps may be thrown on this point 
by a remark ascribed by legend to Cordovero him- 
self, to the effect that Cordovero on a certain occasion 
expressed his opinion that there was no real disagree- 
ment between his system and that of his successor 
(Loria); only whilst he himself dwelt more on the 
aspect of the Sephiroth (Emanations), his successor 
enlarged more on the Parzuphim, as they are to be 
found in the /dras of the Zohar.* Parzuphim, a 
Greek term, signifies, when occurring in the regular 
Rabbinical literature, faces, visages, forehead, and 
features. The mystic seemed to use the term in the 
wider sense of the ‘‘full stature,’ comprising all parts 
of the human body, allegorised, sublimised, to repre- 
sent attributes and ideas. Starting from the favoured 
notion of the mystics, conceiving man as a microcosm 
(or the world in miniature), virtually connected with 
and focussing all the different orders of creation, and 
pressing (rather unduly) the logical consequence in- 
volved in the Scriptural statement, “So God created 
man in his own image’’ and similar verses, the mystic 
reverses the process, and if he does not exactly create 
God in the image of man, he conceives even in the 
ideal universe “‘man in enlargement’’, and looks to 
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his image for the illustration of all Existence and 
Generation. His language then becomes less abstract 
and his metaphors much bolder. He imposes on 
himself, it is true, absolute silence with regard to the 
Infinite, or the Unknowable, or the Super-Essential, 
who is transcendentalised beyond language and beyond 
thought. But more intrepid grows his phraseology 
when he reaches the first manifestation of the Most 
Hidden of all Hidden, which he terms the Original 
Man, or the Ideal Man (Adam Kadmon), the arche- 
type of creation, endowed with certain qualities making 
it possible to establish likeness ‘‘ between the image and 
him who fashioned it.” The danger of this system, 
with its bold negations on the one hand, and its 
hazardous “anthropology”? on the other, is evident 
enough and needs no further explanation. It should, 
however, be remarked that no one felt this danger 
more deeply and warned against it more emphatically 
than the Cabbalists themselves. It is sufficient here 
to refer to the compiler of the Idras, which, as just 
indicated, were the main source of Loria’s inspiration. 
The Idras may, perhaps, be characterised as the 
mystical anatomy of the “Original Man”. They 
dilate, naturally, upon the corporeal expressions of 
the Bible in connexion with the Deity, but add to 
them also limbs and organs of the human body not 
occurring in the Scriptures, describing them minutely 
and explaining them in a theosophic and mystical 
manner. But this lengthy discourse (especially the 
so-called Great Idra, claiming to have been promul- 
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gated in the circle of the ancient Rabbis) is prefaced by 
a solemn warning by R. Simon ben Yochai, the alleged 
hero of this gathering, not to take these metaphors 
and terms literally. He enjoins them to rise and lift 
their hands when he pronounces the anathema over 
those not heeding his warning, with the Scriptural 
words, “Cursed be the man that maketh any graven 
or molten image an abomination unto the Lord, the 
work of the hands of the craftsman, and putteth it in 
a secret place. And all the people shall answer, and 
say Amen” (Deut. 27:15). 

Loria was apparently more given to this branch of 
the Cabbala than to any other. This is, at least, the 
impression one receives on examining the works or 
the hymns attributed to him. There the anthropo- 
morphistic element is more conspicuous, and the 
terminology more concrete than in the works of his 
predecessors, and it is not impossible that it was just 
this novel feature in his teaching which proved attract- 
ive to the more daring spirits. But there must have 
been, besides, something great and attractive about 
‘Loria’s personality that gave him this overwhelming 
influence in a city so abounding in great scholars and 
great mystics as was Safed. This will be more clearly 
seen if we follow his career in his new home. 


The whole ministry of Loria in Safed lasted at the 
utmost six years.%9 With the exception of R. David 
ben Zimra, whom he had known in Cairo, there is 
nothing on record to show that he had any connexion 
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with the leading spirits of Safed before his settling in 
this city. But we find him soon, as shown before, in 
the society of Caro and Cordovero, the recognised heads 
of the Talmudic and mystical schools respectively. 
His relation to Cordovero was that, as we have 
already pointed out, of a disciple or disciple-colleague 
to his master. As to Caro, we are in possession of a 
Responsum showing that Loria solicited his advice in 
the decision of a civil case, which suggests a certain 
subordination on the part of Loria in purely Rabbinic 
matters. But this did not prevent Caro from being 
counted, according to legend, among the greatest 
admirers of Loria. Their relations must have grown 
more intimate when Loria’s son became engaged to a 
daughter of Caro. Shlomel, to whom we owe the 
knowledge of this fact, reports in this connexion, in 
the name of Caro’s widow, that when her husband 
came home from the banquet given in honour of this 
betrothal, he said to her, “My wife, I can hardly 
describe to you how much I profited in my knowledge 
of the secrets of the Torah coming from the mouth of 
Loria at this banquet. Not even an angel is in pos- 
session of such heavenly lore as he displayed this 
night, his soul being that of an ancient prophet.” It 
should, however, be noted that Shlomel naively 
proceeds to say that Loria rather discouraged Caro in 
his efforts to become his disciple in the Cabbala, 
maintaining that Caro’s soul was only fit to receive 
wisdom on the plane of Cordovero. As a proof of 
this, Loria is supposed to have given the fact, that as 
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often as he began to reveal some great mystery to 

Caro, the latter would fall asleep, so that Caro himself 
became convinced that he was not sufficiently prepared 

for the revelations of Loria.*3° 

The ascendency of Loria probably dated from the 

year 1570, when he succeeded Cordovero as the head 

of the mystical school. But whilst Cordovero was 

_ admired and revered as a saint and a scholar, Loria 

was looked upon as one of those superhuman beings 

who, by a special act of Providence, are permitted to 

visit us mortals for the especial purpose of our salvation. 

Their real home is heaven, and they come to us only 

on leave of absence. According to his biographers, 

his face was shining like the sun, and his thoughts 

were chaste and holy. In his knowledge of the Divine 

there was none like him since the glorious days of R. 

Simon ben Yochai. He was, moreover, master of all 

the sciences. He knew physiognomy and chiromancy, 

and understood the conversation of the trees, and the- 
language of the birds, and the speech of the angels. 

Looking at the forehead of a man he could tell ata 
glance from what particular source his soul was derived, 

and the processes of transmigration through which it 
had passed, and what its present mission was on earth. 

He also could discern the souls of the wicked which 
(as a punishment) had taken up their abode in woods 
and in stone quarries, in the beasts of the field, in 
insects and unclean birds. He was able to tell men 
their past as well as predict their future, and ‘to 
prescribe for them the rules of conduct calculated to 
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make amends for their shortcomings in a previous 
existence. *3* 

The name under which Loria usually appears in 
this new hagiology is ARI (Lion), forming the anagram 
of the Hebrew words signifying “the Divine Rabbi 
“Isaac,” whilst his disciples and other enthusiastic fol- 
lowers are termed ‘the Lion-Whelps.” Probably 
they included among their number several of the 
old Associates of Cordovero who, indeed, under 
the leadership of Loria seem to have become more 
consolidated and to have figured more prominently 
as a compact body than in former days. It is true 
that we have indications that some of the disciples of 
Cordovero hesitated for some time in their recognition 
of the new master, putting him to the test in various 
ways. But all opposition seems soon to have ceased, 
so that Loria maintained the field.*3 


The most important acquisition to the Lion-Whelps 
was R. Chayim Vital who, it seems, had until then 
pursued his mystical studies entirely independent of the 
Cabbalists of Safed. At the time of Loria’s appearance 
on the stage, Vital was living in Damascus, occupied in 
writing a commentary on the Zohar. He paid little 
attention to the rumours reaching him from Safed, that 
a great new master had arisen in Israel. These 
rumours, however, were strengthened by visions in 
dreams of the night, which, according to legend, Vital 
could no longer disregard, so that he determined to 
go to Safed and meet Loria. They had hardly met 
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before Vital had occasion to learn that at last he had 
found a master. He soon became the most devoted 
member of Loria’s school and the most active in the 
propagation of his teaching.*3 

The text-book of the school was the Zohar, which 
Loria would expound to his disciples after due prep- 
aration for it on their part. The Idra, referred to 
above, seems to have been the object of their particular 
inquiry and curiosity. But it must be remarked that 
even in the narrow circle of his trusted pupils, Loria 
was not very communicative in the revelation of what 
he considered to be the ‘“‘mystery of mysteries.” 
The few revelations he did make were made, according 
to the testimony of his disciples, only under protest, 
at their urgent solicitation and at the very risk of the 
life of the master, he having been apparently unwilling 
to reveal such great secrets to insignificant mortals, 
But even his disciples could not prevail upon him to 
give a presentation of his system in a book for the 
benefit of posterity. Nay, even the permission to take 
down notes of his lectures was given only grudgingly 
and, as it seems, was withdrawn subsequently." 

Next to the mysteries of the Torah, it was apparently 
the personality of Loria himself which exercised their 
minds. Loria, it is true, was vaguely known to the 
general population of Safed as “the Holy Man” and 
“the Divine Cabbalist.’’ Occasionally he gave an 
edifying lecture in some synagogue. There is also a 
tradition that he was a member of the Board of 
Censors in Safed, composed of various Rabbis who 
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were responsible for the morals of the city, and that 
he distinguished himself there by defending the hon- 
our of a woman who lay under grave suspicion.*5 
According to another account, he came also in contact 
with the world through his business relations, to which 
he gave up three days of the week.3° I do not think 
that this report is correct. It is more probable that 
he had some competency granted to him by his rich 
uncle and father-in-law. Be this as it may, there is 
no doubt that he was best known to the Associates, 
numbering ten or twelve, who constituted the inner 
circle of Loria’s acquaintance and converted themselves 
into as many Boswells. None of his movements 
escaped them. They watched to see how he rose 
from his bed and when; how he washed his hands, 
how he cut his nails, how he read his prayers, how he 
ate his meals, and more often, how he fasted and when; 
how he said Grace after meals, how he addressed 
himself to his fellow-men, and what his relations to 
them were; how he prepared himself for the Sabbath, 
and how many garments he wore on that day; what 
songs he intoned during the meal, and how he cut 
the bread, and what shape the table had at which 
these meals were served. This fitted in well with 
their system, in which man, as already hinted, plays 
the important part, especially the “superman,” sur- 
rounded by that Divine halo which makes him, to 
use a Talmudical expression, a partner of the Holy 
One, blessed be he, in the creation of the world.%7 
In the Talmud, this distinction of creating worlds is 


SAFED 269 


bestowed on the man who administers justice.73> In 
the Cabbala, this function of creating worlds, and not 
less of destroying worlds (in the case of evil-doers), 
is extended to all the actions of man by reason of his 
soul being the plexus of the whole scale of worlds. 
This makes a whole universe sensitive to all his 
motions. In the case of Loriaarose a whole literature, 
dealing with what is called Attentions, or Devotions, 
including the rules of conduct observed by Loria. 
The Attentions are for the most part of a mystical 
nature, bearing upon Loria’s interpretation of the 
contents of the ritual and the mystical meaning which 
he divined in the performance of every commandment ; 
but there are also Attentions of more general interest.%59 

Loria’s first care was naturally for the young 
“Lions”, or the Associates, who were apparently in 
need of a little taming and discipline, to effect which 
he erected for them an “‘enclosure’’, or rather, square, 
a block of buildings, providing chambers also for their 
wives and children. Isolation from the world, though 
living in the world, forms a part of the programme of 
every mystic. But the experiment was not successful. 
After a few months had passed, the women began to 
quarrel, and imparted their grievances to their hus- 
bands, leading to unpleasantness among the Associ- 
ates. This mortified Loria very deeply.*° 

The Associates were divided into two classes, 
probably in accordance with their knowledge of mysti- 
cal lore, but this did not prevent Loria from considering 
them as one body in the fullest sense of the word, 
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each of the Associates being held only as a member 
or a joint of the body, so that in loving himself he 
loved the whole organism. Loria further bade them 
to pray constantly one for the other, and especially to 
feel the distress of each other in the case of sickness 
and misfortune. The love of the organism, however, 
extended to the whole of Israel, and Loria prescribed, 
that before beginning prayers man should receive upon 
himself the affirmative commandment, “And thou 
shalt love thy neighbour as thyself” (Lev. 19: 17), so 
that he may pray for Israel, in Israel, and with Israel. 
And it was this overwhelming sense of his solidarity 
with Israel which urged him to read the Confession 
prescribed for Yom Kippur (Day of Atonement) in all 
its fullest details, explaining that though there may be 
sins which he himself had not committed, he felt him- 
self to be a member of the great body of Israel 
whose individual members form only one great unit 
of souls.*4* Vital, the favourite pupil of Loria, prescribes 
as one of the conditions for the acquiring of the gift of 
the Holy Spirit, “Love all creatures, including non- 
Jews.” Loria himself was careful not to kill any 
living creature, be it even an insect ora worm. This 
was probably a result of his belief in the teaching of 
Metempsychosis, so prominent in Loria’s system, 
which peopled for-him the animate world with the 
souls of a fallen humanity, now appearing in the shapes 
of lower creation.*43 

Prayer, as may be expected, was to Loria one of 
the main functions of life, there being, according to him, 
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no prayer in which man, by reason of his close com- 
munion with God, does not become the receptacle of 
new Divine light and a new outflow of Divine mercy. 
Every word of the ritual, every letter in it, had, besides 
its literal meaning, also its awful mysteries, occupying 
a most prominent place in the writings attributed to him 
or to his disciples. He saw in the lack of proper de- 
votion during prayer the great obstacle in the way of 
the redemption of Israel.*4* It is hardly to be wondered 
at that such sublime prayer, accompanied by all the 
« Attentions” as Loria prescribed them, should be 
preceded by a series of ablutions, forming a part of the’ 
mystical programme at all times. It is reported that 
Loria said that physical purity, obtained by such 
ablutions, is greatly helpful to man, and he would 
perform them in the severest cold. On the other 
hand, it is recorded that when his mother objected to 
them on account of his delicate health, he would 
defer to her wishes cheerfully.*4 

This trait of considerateness was an_ essential 
feature of his character. He led, as we can imagine, 
a very simple life, dressing very plainly and spending 
little on himself, but he would accept the budget of 
his wife without a protest, and grant all the expense 
she considered fit. It was also his custom to pay 
for any object required for religious purposes the 
amount asked, whatever it might be. Anger he 
declared to be the source of all evil, considering it 
as a sort of spiritual suicide, and though he was very 
tender in the treatment of his disciples, he once 
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rebuked one of the Associates who showed too much 
resentment against his brother for not being sufficiently 
attentive to his studies.47_ The man who is betrayed 
into anger puts up a strange god in his heart, which 
is a sanctuary, and where the Divine Presence should 
dwell. Hence, let no man be betrayed into anger, 
either against a Gentile or a Jew, not even in the case 
when he has been robbed or insulted, but let always 
his mind remain calm. ‘The Lord, his God, is with 
him, and the shout of the King is in him.” It is 
reported that the Loria Associates made it a rule not 
to initiate anyone into the mysteries of the Cabbala 
who was by temperament inclined to anger.*#® There 
is also a story about Loria that he would, on his 
walks, usually place himself behind a certain student 
of Safed. It seems that his disciples rather resented 
this humility of their master, and expostulated with 
him. His answer was to the effect that he could see 
that the student felt especially honoured by walking 
before him; since this was his desire, Loria thought it 
his duty to satisfy it; just as we, according to the 
Rabbinic law, are bound to provide a proper escort for 
the poor of noble descent, if they have been accus- 
tomed to it all their lives.t49 

It is hardly necessary to say that Loria was chari- 
table; he had appointed times every day when he 
gave a certain amount of alms to the treasurer of his 
synagogue, but he further considered it as a solemn 
act, and would, as in the most important prayers, 
stand on his feet when he gave his Perutah. Often he 
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ing to see whether anything remained in his pocket.*5° 
This is certainly against all the rules of scientific charity. 
I hope that we shall overlook this defect in his 
character when we remember the remark of a French 
philosopher of the eighteenth century, who said that 
“magnanimity owes no account of its motives to 
prudence.” 

He was especially strict in the fulfilment of the 
command bidding us to pay the workman his wages 
on the very day on which he has performed his labour 
(Deut. 24:15), and it went so far with him that he 
would not allow himself to read the afternoon prayer 
before getting the necessary money to pay off debts of 
this kind, saying, ‘How dare I approach my Maker 
when such a commandment came within my reach and 
I did not accomplish it?” 5 

In this connexion, the following story may be re- 
produced: As we have seen, many Jews in Safed were 
engaged in the clothing trade. Among these was R. 
Abraham Galanti, referred to above. One day Galanti 
came to Loria asking him, as the phrase was, to “give an 
improvement to his soul,’’—that is, to tell him whether 
Loria had not detected that he was backward in the 
fulfilment of one of the commandments. Loria at first 
declined to comply with his wish, as Galanti was one 
of the scholars and saints of Safed; but after much 
urging, he fixed his eyes on Galanti’s forehead and 
said to him, ‘‘that he was defective in the commandment 
Thou shalt not defraud thy neighbour, neither rob him’”’ 
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' (Lev. 19: 13). The mystical notion is that sin and 
passion leave their impression on the face of man, and 
disfigure the image of God. Galanti went home trem- 
bling in every limb, and deeply mortified that he 
should have disgraced himself so far as to be in- 
volved in the sin of dishonesty. He put on sackcloth 
and spread ashes on his head in accordance with the 
usage of penitents, and called a meeting of all the 
hands engaged in his factory. When they arrived, he 
said to them: ‘Know ye not that Iam only flesh and 
blood, and therefore subject to error? Accordingly, 
I must ask that you should examine most carefully 
your accounts with me, to see that I do you no 
wrong.” Their answer was: ‘We have no account 
against you. Since we have been in the master’s em- 
ploy we are wanting in nothing, and the Lord has sent 
us his blessing. There is none among us who would 
think of making a bill of his demands.” Thereupon 
the Rabbi said: ‘It is through your negligence in this 
respect that I have become the victim of sin. I will, 
therefore, put money before you; take what you de- 
sire, and forgive any claims you may have against 
me.’ But they would not touch the money, except 
one woman, who stretched out her hands and took 
two Perutoth. Galanti then went to Loria, who said, 
as he came out to meet him, “Why did you feel so 
mortified?” Galanti answered, “Is it a small matter 
that I should feel that I may possibly have robbed 
somebody? Now, if I have found grace in your eyes, 
tell me if the mark of this sin is still upon my fore- 
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head?” Loria answered, “No sign of sin is visible 
any longer,’ and revealed to him that the mistake 
consisted in the fact that this woman who had taken 
two Perutoth was one of the best weavers in his factory, 
and should have been better paid than the other em- 
ployees. ‘But they are very particular in heaven 
about such things,”’ said Loria, “hence the ugly mark 
which I perceived on you.” 75? 

Sabbath was the day of days with Loria and the 
Associates, new heavenly light reaching our sublunar 
regions on that day. The preparation for the Sabbath 
began Friday morning, when Loria would read the 
portion of the week from a scroll of the Pentateuch. 
Then would come dressing the hair, ablutions, and 
arraying himself in white garments in honour of the 
Sabbath. Early in the afternoon, Loria would forma 
procession, together with the Associates, to the fields 
to receive there Queen Sabbath with the song, ‘‘Come, 
my Beloved.’ 3 It was on such occasions that Loria, 
who was otherwise, as we have seen, rather reserved in 
revealing the mysteries of the Torah, would become com- 
municative and uncover Divine secrets which no ear had 
been worthy enough to listen to before. And not only 
would the living profit by this hour of grace, but 
also the souls of the departed would benefit, wandering 
about for eternities, and taking up their abodes in the 
different kingdoms, the mineral, the vegetable, and the 
animal. These would on such occasions come to 
Loria, asking for his prayers to lift them up into the 
higher regions. ‘He saw spirits everywhere, and 


276 STUDIES IN JUDAISM 


heard their whispers in the rushing of the water, in 
the movements of the trees and grass, in the song or 
twittering of the birds, even in the flickering of 
flames.’’*5+ The neighbourhood of Safed, to which 
legend, long before this period, had transferred from 
Judza the earthly remains of prophets and ancient 
sages, became to Loria, who saw their souls hovering 
on the graves, a veritable Valley of Jehoshaphat in the 
hour of resurrection. He held intercourse with them, 
and united, in ‘concentrated prayer,” his soul with 
theirs.*55 But, above all, it was contemporary human- 
ity which harboured these souls, if such an expression 
be permissible with Loria. Indeed, recognising as 
Loria did, by the process of metempsychosis, in every 
person he met old acquaintances from history, with 
whom he had associated in a former existence, and 
believing further, as he did, that it was only with the 
advent of the Messiah that this transmigration of souls 
would cease, all limits of space and time practi- 
cally disappeared for him. To him the “generations 
past and the generations to come formed with those 
who are alive one single whole.’ All souls were 
evolved from the “ original soul” of Adam, derived from 
the different parts of his body, and they suffered by his 
Fall. All live eternally, and are swayed by almost the 
same passions and by the same ideals as they were 
before. A certain neighbour of Loria, of a quarrel- 
some disposition, was none else to him than Korah of 
old, whilst Loria himself was a spark of the soul of 
Moses.*8° RR. Abraham Halevi, referred to above, was 


SAFED 277 
reported by legend to have perceived the Divine Glory 
during his prayers at the Holy Wall in Jerusalem. 
Loria thereupon discovered in him a spark of the soul 
of the prophet Jeremiah, who, according to a Rabbin- 
ical legend, had a similar vision on the same conse- 
crated spot.*7 R. Moses Alsheich, again, famous, as 
noted above, for his homiletical works, was pregnant 
with the soul of R. Samuel ben Nachmani, the famous 
Agadist of the fourth century.%® Loria himself and 
the Associates, in their present capacity as mystics, 
represented the reincarnation of the supposed heroes of 
the Zohar, headed by R. Simon ben Yochai and his son 
R. Eleazar.*° Men were not to him what they were, but 
what they had been once, and it was their former exist- 
ence which determined his relations to them. Thus it 
is reported that one morning his disciple R. Samuel de 
Useda entered the house of Loria, who was lecturing 
to the Associates. Loria, upon perceiving him, at 
once arose before him and greeted him with the words, 
“Blessed be he that cometh,” took him by the hand, 
placed him at his right side, and had a long conversa- 
tion with him. Vital, who was present, was curious 
to know why his master showed this young man 
so much honour, and asked him the reason. He 
said: It was not before him that I arose, but before 
the soul of R. Phinehas ben Jair, who lived some 
eight hundred years ago, and was especially distin- 
guished by his acts of charity and lovingkindness. 
Of this soul the young man became possessed to-day. 
Upon inquiry, Useda confessed that that morning, on 
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his way to the synagogue, he had passed by a house 
from which the voice of lamentation and crying 
reached his ears. When he went in, he found the 
tenants all naked, robbers having taken away their 
clothes. He at once gave them all the raiment he 
had on, and returned home, where he clad himself in 
his Sabbath garments.*° 

Such things Loria saw best on the eve of the 
Sabbath by the aid of the Divine light radiating from 
the holiness of the day to come. When the prayers 
and the songs in the fields were over, Loria would 
return home, where he would be met by his mother, 
whom he kissed on entering the house. As it would 
seem, he was accompanied by Vital, who used to 
spend the Sabbath with him. Then would begin, as 
we can imagine, the Azddush (Sanctification of the day 
over the cup of wine), and the meal, at which any 
number of concentrated “Attentions” were observed. 
We are also in possession of three mystical songs 
composed by Loria himself, sung at the three meals 
by which the Sabbath day was distinguished.** 

The Sabbath emitted its rays, lighting up the whole 
week, sanctifying even such moments of human life 
as those in which material needs and common passions 
are very little favourable to spirituality. Loria, in 
common with other mystics, succeeded in spiritualis- 
ing the whole life of man, just as the legalist finds 
nothing in human affairs which is either above or 
below the Torah. De Vidas, referred to’ before, the 
favourite pupil of Cordovero, wrote a book, Reshith 
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Chochmah, dealing with such topics as the fear of God, 
the love of God, holiness, humility, sin, reward and 
punishment, and repentance, but he did not disdain to 
devote whole pages to such subjects as the intimate 
relations or intercourse between the sexes, commerce 
and trade, good manners and social etiquette, all of 
which form a part of the sacred life. The same thing 
may be observed of the pupils of Loria. The book, 
Ez ha-Chayim (The Tree of Life), ascribed to Vital and 
supposed to represent a compilation of the most 
important of Loria’s teachings, is prefaced among 
others by this motto, “Depart from evil and do good” 
(Psalms 34:14). Itis followed by a number of rules, 
some of which we have already met with in the pre- 
ceding remarks. The first of them impresses upon 
the mystic the necessity of the strict fulfilment of the 
Law in all its minutiae, whether Scriptural or tradi- 
tional. “The Gates of Holiness,” by Vital, gives 
a set of rules for those who are in search of eternal 
perfection, the absorption in the Divine, and is per- 
vaded by the same spirit of loyalty to the Law, both 
in its ceremonial and moral parts. 

Thus the Safed of the sixteenth century, at least, 
is free from all antinominian tendencies, which are the 
supposed inevitable consequences of mysticism. The 
Safed Jew of that period saw no antagonism of principle 
between Caroand Loria. Caro was for himtheauthority, 
Loria the model. But just as Loria was amenable to 
the discipline of the Law, so was Caro not unresponsive 
to the finer impulses of love and admiration. 
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Loria died in the year 1572 (according to some, in 
1574) after-a short illness of three days." Vital took 
over the leadership, and it was under his direction 
that various writings and works were soon compiled 
and put into circulation, claiming the authority of 
Loria. How far Loria would have felt himself 
responsible for all that was then written and said in 
his name, is a question not to be easily decided. 
Probably he would have disowned a great deal of 
what was afterwards known as the writings of Loria. 
I have already referred to his hesitation in giving 
publicity to what he considered to be the secrets of 
the Torah, but he must also have felt that his highly- 
coloured metaphors and rich imagery might become 
a stumbling-block to those who had not passed 
through all the grades of holiness, and were not 
satisfied with being brought near God on the 
“‘religious-fatigue” system, but preferred to have God 
brought down to them. We have it also on good 
authority that before his death he said to his disciples, 
“Know for a truth that you have not a single 
Proposition (of the mystical lore expounded by Loria) 
that can be considered complete.” When they said 
to him, ‘“‘ Not even R. Chayim Vital?” he answered - 
Perhaps he knows a little more than you, but not 
much.*6+ 

The Propositions, however, concerned only a few 
exalted personages among the mystics, who made 
them the special subject of their studies and further 
development. What filtered through these Proposi- 
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tions and reached those who laid no claim to this title, 
“was not metaphysic but moral, not immanence but 
sin,” or rather the fear of sin. The Propositions 
placed man, as already hinted at, upon a pedestal, the 
eminence of which caused giddiness to many an exalted 
personage, who, deeming himself a god or a demi-god, 
lost his balance and fell beyond hope of. redemption. 
The great majority of Israel remained mindful 
of the old warning, “Be not rash with thy mouth, 
and let not thine heart be hasty to utter any- 
thing before God: for God is in heaven, and thou 
upon earth: therefore let thy words be few”’ (Eccles. 
5:2). Haste and rashness became especially dis- 
credited after the bursting of that theological bubble 
known in history as the Pseudo-Messianic claims 
of Sabbatai Zebi. The Propositions, with the over- 
emphasis of the God-likeness of man, were only 
allowed to stand so far as God-likeness demanded 
superior holiness on the part of man With a proper 
instinct the people at large left the Zz ha-Chayium 
by Vital, with its Propositions, to the few, and it 
lasted nearly two centuries till it first appeared in 
print; but his book “The Gates of Holiness,’ with 
its deeply ethical contents, became at omce a 
popular tract, and passed through many editions. 
Likewise, the Jewish public took but little notice of 
R. Moses Chayim Luzzatto’s “One Hundred and 
Thirty-Eight Doors of Wisdom”, but it did appreciate 
at once his noble “Path of the Upright”, preaching 
morality and holiness. The book is constantly going 
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through new editions, and in certain parts of the East 
there are special “Path of the Upright Societies” 
devoted to the study of this book. The Safed influence 
is especially. marked on the devotional works of R. 
Isaiah Horwitz, R. Aaron Kaydanower, and R. Elijah 
Cohen, which works became the common spiritual good 
of the people. Their morality is austere, their tone 
sombre, and their demands on man’s religious capa- 
bilities exacting. All this is traceable enough in the 
work of the Safed penitents. They certainly have not 
erred on the line of self-complacency and self-righteous- 
ness. They warn man not to behave “as so many 
fools do,” who are so over-confident of their salvation 
because they are engaged in their trade the whole day, 
recite punctually the three prescribed prayers for the 
day, and neither steal nor rob nor commit any other 
acts of gross immorality, and harm nobody. These are 
cheap virtues, according to our moralists, of which even 
the Gentiles are not devoid, and which one’s neigh- 
bours from motives of self-preservation would compel 
one to observe. What justifies man to entertain exalted 
hopes of the “world to come” is, according to the 
stern moralists, the minute observance of the Law in 
all its details “in great love,” the constant increasing 
in the quality of saintliness, the possession of the 
quality to please God and man, and the readiness to give 
up his life in perfect joy for the sake of the love of 
God. On the other hand, they have, as indicated 
above, retained enough of the Safed emphasis of the 
God-likeness of man to disregard in the end the 


SAFED 283, 


dualism. of flesh and spirit, a conception un-Jewish in 
its origin, and now revived only under a mistaken 
notion of “ spirituality .” In spite of the ascetic teach- 
ings, with their depreciation of the “turbid body,” to be 
threatened by the terrors of hell and cajoled by the 
joys of paradise, they were thus able to insist upon the 
holiness of the flesh (Kedushath ha- Guph) and upon its 
purity as much as upon that of the soul, as well as to 
accord to the flesh a share in the bliss to come, held 
out to man as aconsequence of a holy and religious 
life, which a supercilious philosophy entirely denied.*® 


Caro passed away in 1575, Trani five years later 
(1580). The decline of Safed soon set in. Samson 
Bak, who travelled in Palestine in 1588, was com- 
pelled to leave Safed for Jerusalem on account of the 
distress which had overtaken the former city at that 
period. R. Isaiah Horwitz, who settled in Palestine 
soon after the beginning of the seventeenth century, 
describes the Jerusalem population as richer in num- 
bers than that of Safed.7° 

The men who succeeded Caro and Loria were, for 
the most part, their disciples. R. Moses Galanti, an 
ordained disciple of Caro and an adherent of Loria, 
R. Yomtob Zahalon, described as the head of the city 
of Safed and of the Yeshibah, and R. Joseph Trani, the 
son of R. Moses Trani, who obtained in later life 
even more distinction than his famous father, seem to 
be the most prominent names of this period. At least 
this is the impression we receive from their Responsa 
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collections, in which they figure as men of weight and 
authority. They still meet in the general board; and 
in a document giving the minutes of such a meeting 
dating from the first decade of the seventeenth century, 
we have the signatures of not less than twenty Rabbis, 
with some of whom we made acquaintance in the former 
pages. Mention is also made of a rabbi Joshua ben 
Nun, who is described as the Chief Rabbi and the head 
of all the heads of the colleges, and who was, besides, 
the administrator of all the charities of the city. The 
old devotion to the study of the Torah and the occu- 
pation with mystical literature are still continued. After 
they finished their prayers, the whole congregation 
formed themselves into groups, listening to lectures on 
such subjects as Bible, Halachah, Hagadah, or the 
Zohar, so that none left the Synagogue to go to business 
before he gave some time to study. The fifth day in the 
week (Thursday) seems to have been a special day of 
devotion, when they would all gather in one big syna- 
gogue to pray for Israel and to bless those who sent 
support for the poor of the Holy Land. The service 
would conclude with a sermon by Galanti and other 
men distinguished for their humility and saintliness. It 
is not impossible that this synagogue was the one built 
by a wealthy man in Constantinople in memory of Loria, 
and richly endowed by him. None, however, was 
sufficiently great to make his authority felt in such 
a way as to give him any real prominence over his 
contemporaries. Even Vital’s authority does not seem 
to have been quite undisputed. He afterwards left 
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Safed and died in Damascus in 1620, and the sons of 
Caro and Trani emigrated to Turkey. The Chmielnicki 
persecutions of the middle of the seventeenth century, 
which must have taxed the resources of Jewry to its 
utmost, probably withdrew a good deal of the support 
which Safed had received till then for its Talmudical 
Colleges; whilst the excesses of certain Cabbalists 
about the same period, who joined pseudo-Messiah 
movements, must have put a damper upon the zeal 
of the mystics and the study of mysticism which was 
the special glory of Safed. 

Safed thus ceases to be a centre of attraction. 
It decays slowly, and Jerusalem comes to its rights. 
It lives on the past, profiting by the glory of Caro, 
Trani, Loria, and Cordovero. . Even to-day the Syna- 
gogue of Caro and the Synagogue of Loria form the 
main sights in Safed. But it is not any longer the 
Safed of the sixteenth century. 


